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« S’il faut attendre l’aide, lorsque cela ne vient pas, je risque de mourir avec tout ce que 
je connais, tout ce que j’ai appris, tout ce que j’ai pu récolter en témoignages. Ce serait 
dommage. » 
—Kikweta A Mawa Wabala Jean-Claude (1947-2019), directeur du Centre de recherches 
Aaron Janzen (Madikani), Kinshasa, R.D. Congo. Interview by Anicka Fast, 26 
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 ABSTRACT 
This dissertation examines the first three decades of a missionary encounter that 
began under the auspices of the Congo Inland Mission (CIM – later renamed as Africa 
Inter-Mennonite Mission [AIMM]) in Belgian Congo. As Africans, North Americans, 
and Europeans entered into relationship with each other through mission, they developed 
an identity as global Mennonites. They began to embrace a catholic ecclesial imagination 
– that is, a commitment to shared membership within the church as a political body 
capable of transcending competing claims of race, ethnicity, gender, or nation-state. 
Using both an ecclesiological lens of analysis and a global history framework, this 
dissertation traces the ways in which ecclesial institutions, practices, discourses, and 
performances functioned to support or undermine a social imagination that embraced 
expatriate missionaries and local believers within a single church, in both its 
local/congregational and trans-local manifestations. 
During the period covered by the dissertation, expatriate and Congolese 
Mennonites struggled to define what the church was, and to determine who could 
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participate in it and how. Factors that helped to promote a shared ecclesial imagination 
among Congolese and expatriate believers included an inter-denominational vision, faith 
mission principles and practices, Pentecostal revivalism, a Mennonite congregational 
polity, shared experiences of work and worship, and friendships that crossed boundaries 
of race and gender. However, CIM missionaries’ assertions of ethnic Mennonite control 
over mission strategy and structure, and their complicity with colonial labor exploitation, 
promoted a two-tiered understanding of the church that entrenched racial segregation and 
squelched the aspirations of white missionary women and Congolese evangelists. An 
ecclesiological lens of analysis thus offers new insights into the relationship between 
missions and colonial regimes, into the role of mission in American Mennonite 
denominational formation, and into the interactions among gender, race, and ethnicity in 
mission. 
The dissertation traces the contested memories of early CIM “pioneers,” such as 
Alma Doering, Aaron and Ernestina Janzen, and L.B. and Rose Haigh, and retrieves the 
missional agency of the many Congolese Mennonites who worked alongside them. In this 
way, it both uncovers the struggles for catholicity that shaped the missionary encounter at 
its inception, and calls attention to the ways in which such struggles continue to play out 
on the terrain of memory and knowledge production, coming to light through the 
competing efforts and uneven ability of Congolese and North American Mennonites to 
tell stories about their shared past. The historical narrative at the core of the dissertation 
thus serves as a case study for a broader exploration of theological and historiographical 
themes of memory and catholicity in relation to mission. The dissertation develops an 
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ecclesiological framework for the study of the missionary encounter in which an explicit 
commitment to catholicity guides the task of writing world Christian history. It identifies 
ways in which such an ecclesiological mode of remembering can contribute to greater 
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INTRODUCTION. Memory, History, and the Ecclesial Imagination 
My first meeting with Pastor Enos Ghymalu was on October 11, 2018, in a 
building owned by the Kimia congregation of the Communauté mennonite du Congo 
(CMCo) in Masina. Masina is an outlying and bustling neighborhood of Kinshasa, the 
sprawling capital city of today’s Democratic Republic of Congo. On several occasions in 
the past, during a term of service with Mennonite Central Committee (MCC), my 
husband and I had worshiped with this small congregation on the piece of land where this 
church building now stood. Now, instead of a basic metal roof sheltering wooden 
benches, a two-story structure was complete, and there were many indications that a 
vibrant congregation had their home here – chairs carefully put away between services, a 
kitchen to permit shared meals, and the presence of the pastor to unlock the building. 
There was also plenty of evidence of the chaotic, urban setting – the constant honking of 
horns just outside as countless drivers negotiated for space on the crumbling roads, the 
thick coating of dust on every surface despite regular cleaning by the devoted ladies of 
the congregation, and the inability of other interviewees to make it to the church building 
for our planned meeting. 
I had arranged to meet Pastor Ghymalu for an oral history interview as part of my 
dissertation research. When the interview finally began, he regaled me for two hours with 
colorful and detailed stories of CMCo politics and ecclesial transitions, and with his vivid 
memories of growing up on the Congo Inland Mission (CIM) station of Mukedi prior to 
Independence. One of his many memorable stories recounted the way in which church 




American Mennonite and Mennonite Brethren missionaries evacuated from Congo just 
after Independence in June 1960. Ghymalu recalled that when the CIM missionaries 
evacuated Mukedi, the decision to evacuate was made during the morning worship 
service on Sunday, July 10, 1960. One of the North American missionaries had stayed at 
the radio in one of the missionary homes to monitor political developments. He 
interrupted the church service to announce that the US ambassador had called all 
American citizens to leave the country. Ghymalu emphasized that the congregation was 
in the church building at that moment, and that the worship service was called to a halt so 
that a church council meeting could be held. The Congolese pastor Kabate André was 
hastily designated as “chef de district” by his elders, pastors Falanga Élie and Kidinda 
David, in replacement of the CIM missionary who had previously held that responsibility. 
The CIM missionaries then “left the church” to prepare for their departure, while the 
Congolese church members were left stunned. “So they left, and we stayed. We were 
very unhappy! At any rate, at that moment, nobody moved, no one, and some were 
weeping.”1 Even in 2018, Ghymalu recalled this event of nearly sixty years ago with 
perfect clarity, and chose to frame it by emphasizing the painful clash between the 
polities of church and state, drawing on an ecclesial frame of reference in his memory of 
this turning point in the missionary encounter. 
That day, I was forced to stop the interview with Pastor Ghymalu long before 
either of us felt like our conversation was over, due to the constraints of other planned 
                                                        





appointments packed into my stay in the nearby neighborhood of Lemba. However, we 
made plans to continue the interview the following week. A few days later, I was in the 
relatively affluent neighborhood of Kintambo, in a quiet guesthouse which had long 
served as a hub for expatriate missionaries from many Protestant denominations, and was 
run by an American missionary host couple. At the guesthouse, I had stable internet, 
warm and cold running water, functional mosquito nets, air conditioning, and stable 
electricity – a combination of luxuries which I had not enjoyed in any regular way for the 
previous two weeks of my visit. Most of all, it was quiet. The recording would not be 
marred by the deafening noise of traffic that constantly roared past the Masina church, 
and the shouts of vendors selling items to passersby. I decided to pay for Pastor 
Ghymalu’s transportation so that he could come to me for part two of our interview. 
Knowing that it would be a long trip for him, requiring several taxi changes, I arranged 
for him and his son to join me and the other guests for lunch. Since my Congolese friends 
generally preferred fufu – a porridge-like African staple prepared with manioc and/or 
corn flour – to rice, and since the guesthouse catered to Western tastes, I wondered as I 
signed up for the midday meal whether it would be possible to order fufu for my guests. 
On the signup sheet there was, indeed, a note stating that fufu could be ordered for lunch 
instead of rice for those who preferred it. When I checked, however, I was informed that 
it would be difficult to serve fufu, since there was probably no manioc flour left. Given 
that manioc flour was and is ubiquitously available in Kinshasa, I got the impression that 




Pastor Ghymalu arrived promptly on time, and was soon relating to me in vivid 
detail more stories about the CIM missionaries’ evacuation, the debates about church-
mission “fusion” in the late 1960s, and the leadership crisis that paralyzed the CMCo in 
the mid-1980s. However, when we broke for lunch, the juxtaposition between his lively 
stories of struggles, friendships, and conflicts, and the cold atmosphere of the dining table 
could not have been more jarring. Although nearly six decades had passed since the CIM 
missionaries’ hurried evacuation in 1960 called attention to the painful collision between 
national and ecclesial citizenships, this guesthouse remained a white-dominated space 
where Western foodways served as a source of comfort for expatriate visitors, while a 
Congolese staple food continued to be marginalized. While the management may have 
chosen portion control as a way to reduce costs, the carefully circumscribed portions of 
meat and greens and the absence of fufu contributed to an awkward and inhospitable 
atmosphere. I was not free to offer my guest additional food. While Pastor Ghymalu was 
very gracious, I cringed at the offensive way in which table fellowship between 
Congolese and expatriate guests was being undermined and eroded.  
As the interview began to wind down later that afternoon, I asked Pastor Ghymalu 
if he had any final story he wanted to share. Of his own volition, Ghymalu decided to 
relate a brief story of a moment in 1959 when he had learned from a visiting Belgian 
Mennonite pastor, Jules Lambotte, that he was part of a Mennonite ecclesial tradition that 
was larger than the CIM. As a 20-year-old student in a CIM secondary school at Mukedi, 
more fluent in French than some of the American missionaries were at the time, Ghymalu 




conversation, Lambotte had become aware that the keen students with whom he was 
interacting were not aware of their “Mennonite” affiliation. “It was at that moment that 
he understood that we didn’t know that we were Mennonites,” related Ghymalu. “He 
began to enter into the history of the Mennonites. That’s when he told us who the 
Mennonites are and where they come from. It was in 1959 that we learned that we were 
Mennonites.”2  
For Ghymalu, this awareness of being part of a larger ecclesial family that 
extended beyond the CIM directly shaped his subsequent trajectory. After graduation 
from a course of theological studies at the Mennonite Brethren mission station of Kajiji in 
1968, he became a chaplain at Nyanga, another CIM station. At this time, he resolved 
that instead of allowing church members there to continue in ignorance of their 
Mennonite identity, as he had once been, he would “do the opposite.” Ghymalu 
consciously chose, during his chapel teaching, to share this “story of our church” with his 
listeners. Ghymalu related the impact that this teaching had on others by noting that one 
of his listeners, Kakesa Samuel, following such a message, had told him, “Pastor, you are 
teaching a new thing!” and had decided, “thanks to what he heard,” to pursue theological 
training as a result.3 An active engagement with the “story of the church” that had been 
                                                        
2 Ghymalu Enos Kianza, interview.  
3 Ghymalu Enos Kianza, interview. Kakesa was the first Congolese legal representative of the 
CMCo, beginning in 1962. —Jim Bertsche and Vincent Ndandula, “An Open Bible at Rebel 
Headquarters,” in The Jesus Tribe: Grace Stories from Congo’s Mennonites 1912-2012: A Project of Africa 
Inter-Mennonite Mission, ed. Rod Hollinger-Janzen, Nancy J. Myers, and Jim Bertsche (Elkhart, IN: 
Institute of Mennonite Studies, 2012), 82–87. See also François Tshidimu Mukendi, Le centenaire de la 
Mission mennonite au Congo-Kinshasa (1912-2012): cas de la 27ème Communauté Mennonite au Congo. 




offered by Lambotte thus allowed Ghymalu and others to shift their identity from being 
“people of CIM” to being Mennonites connected to a longer history and a larger family.4 
This extended anecdote offers multiple windows onto the central concerns and 
questions that this dissertation seeks to address. For example, it illustrates the ways in 
which the relationship between expatriate missionaries and Congolese Christians has 
historically been fraught with attitudes of superiority and practices of racial separation, 
while demonstrating how inequality can still be expressed, if not through dramatic 
interruptions of worship, then through seemingly insignificant everyday decisions about 
food and fufu flour. It highlights the painful collision, at a moment of political crisis, 
between a nationalist imagination and one formed by a commitment to shared 
membership within the church as a body capable of transcending competing claims of 
race, ethnicity, or nation-state. It calls attention to profound questions of identity and 
allegiance, as the sense of belonging to a “Mennonite” church intersected with a 
missionary strategy that had been launched with the principles – and name – of an inter-
denominational “faith mission.”5 It highlights the active agency of a Congolese church 
                                                        
4 For Lambotte’s own report on the visit, see Jules Lambotte, Visite aux missions mennonites du 
Congo Belge (Brussels: Eglise Evangélique de Bruxelles-Est, 1960). More information on Lambotte’s visit, 
and the ways in which his strongly pacifist convictions were received by CIM administrators, is an 
important topic for further research. More information can be found in Africa Inter-Mennonite Mission 
(AIMM) records. See especially Series 5 (Partner organizations and ecumenical relations), Box 133, Folder 
7 (Brussels Bureau, Belgium, 1956-1960), and Series 4 (Regional Records), Box 112, Folder 2 (C/Z, Field 
Administrators C Committee, Reports and Minutes, 1959), Africa Inter-Mennonite Mission Records, 1911-
2018, X-68, Mennonite Church USA Archives, Elkhart, Indiana (hereafter “AIMM records”). 
5 Faith missions began to proliferate around the end of the nineteenth century, and distinguished 
themselves from “classical” denominational missions through their strong and urgent focus on the 
evangelization of unreached people, often located in the interior of countries where missionary witness had 
been limited to coastal areas. This preoccupation was reflected in their names: Africa Inland Mission, 
China Inland Mission, and the like. For a helpful overview, see K. Fiedler, The Story of Faith Missions: 




leader in embracing Mennonite identity and in remembering significant turning points in 
the relationship between Congolese and expatriate Mennonites through an ecclesial lens. 
It illuminates the significance of the missionary encounter as a key site of contestation 
about what it means to be part of the church, both locally and globally. And finally, it 
shows how all these intersections emerged within a process of research in which the 
researcher’s own social location as a white, Canadian woman who also claimed a 
“Mennonite” identity, was not incidental or irrelevant. In short, the story of my 
interaction with Ghymalu calls attention to profound questions related to memory, 
mission, and ecclesial identity. Moreover, these questions resonate across time and space, 
connecting the actions and aspirations of those of who participated in the Mennonite 
missionary encounter in Congo over a century ago with the questions and hopes of those 
who, today, claim a genealogical or spiritual connection to this history. What is at stake 
for Ghymalu, and for me, and for Mennonites around the world, is how the missionary 
encounter, which gave rise to a global movement of more than two million baptized 
Mennonites today, can be remembered in a way that contributes to catholicity: that is, to 
a sense of shared allegiance to a single ecclesial body that constitutes a political 
alternative to competing claims of race, gender, ethnicity, and nation-state. 
This dissertation presents a historical case study of the first decades of a 
missionary encounter that began in Belgian Congo early in the twentieth century, as 
North American and European missionaries began work there under the auspices of the 
Congo Inland Mission (CIM).6 While this mission was founded in 1911 as a collaborative 
                                                        




effort of two small Mennonite conferences in the Midwestern United States, the earliest 
missionaries who served with the CIM included not only American Mennonites from the 
Central and Defenseless Mennonite conferences, but also American Mennonite Brethren, 
American non-denominational missionaries, and Swedish, Norwegian, British, and Dutch 
Pentecostals. Today, just over a century later, 226,000 Congolese claim membership in 
one of three Mennonite or Mennonite Brethren church conferences in D.R. Congo which 
had their origins in this missionary encounter.7  
Any careful examination of the early decades of this intercultural encounter 
immediately reveals the extent to which it was characterized by contestation and conflict. 
During these pioneering decades, the most prominent American CIM missionaries – 
Alma Doering, L.B. and Rose Haigh, and Aaron and Ernestina Janzen – struggled with 
disagreements about mission strategy to the point where they eventually parted ways with 
fellow CIM missionaries or with the mission board. Meanwhile, Congolese were being 
baptized, joining the church, and actively participating in missionary outreach alongside 
the expatriate missionaries. From the first interactions among Doering, the Haighs, and 
the male leaders of the Defenseless and Central Mennonite conferences around the idea 
of beginning mission work in Congo, to the intense initial confrontations among 
                                                        
7 Mennonite World Conference, “World Directory,” 2018, https://mwc-
cmm.org/sites/default/files/website_files/directory2018statistics.pdf. The Communauté mennonite au 
Congo (CMCo) is most straightforwardly related to the work of the CIM; the Communauté des Frères 
Mennonites au Congo (CEFMC) traces its origins to the work of Aaron and Ernestina Janzen, whose 
independent work at Kafumba was adopted by the Mennonite Brethren Conference of North America in 
1943; and the Communauté évangélique du Congo (CEM) was organized in the 1960s by Congolese 
Mennonites following the migration of a large number of Baluba refugees to Eastern Kasai during a time of 
political turmoil. —James E. Bertsche, “Communauté Évangélique Mennonite (Democratic Republic of 






Congolese villagers, chiefs, and CIM missionaries in the Kasai region, to the efforts of 
Congolese evangelists to interrupt expatriate missionaries’ claims of authority in order to 
assert allegiance to a broader, trans-local ecclesial body, to the Janzens’ attempts to 
develop a holistic mode of livelihood on a mission station that contrasted with the 
exploitative options offered by the palm oil companies, the engagement between 
expatriate and Congolese Mennonites in these early decades consistently involved a 
struggle to define what the church was, and to determine who could participate in it and 
how. Sometimes the struggle focused on the role that ethnic identity would play in 
including or excluding others from the new body; at other times, the missional calling of 
congregational leaders was contested. Sometimes participants in the encounter appealed 
to transnational or trans-ethnic understandings of the church; at other times they 
consciously or unconsciously aligned themselves with the roles and categories available 
to them within other social-political imaginations – such as those of the colonial state, 
local politico-religious authorities, or Swiss-South German and Russian Mennonite 
ethnicity. Members of the Mennonite church in Congo formed friendships that crossed 
boundaries of gender and race and so challenged some of the ambiguities of colonial 
exploitation. They also created routinized, male-dominated ecclesial structures that 
reduced the roles of white women missionaries and emerging Congolese evangelists.  
The historical narrative at the core of this dissertation uses an ecclesiological lens 
of analysis to trace these contestations as the encounter proceeded through its first several 
decades. It analyzes the ways in which ecclesial institutions, practices, discourses, and 




expatriate missionaries and local believers within a single church, in both its 
local/congregational and trans-local manifestations. Drawing on a global history 
framework, it traces the networks, institutions, and relationships that linked North 
American and Congolese Christians together in their pursuit of both local and global 
identities. By paying close attention to the political reality of the church in relation to 
competing political claims of state, ethnicity, race, and gender, it argues that what was at 
stake in the relational struggles among Congolese and expatriate Mennonites was 
precisely the catholicity of the church that they were beginning to form together. 
This research is grounded in a “free church” ecclesiology, which sees the church 
as the locus of God’s redemptive work in the world and as a true politics.8 It also adopts a 
believers church perspective on the universality or catholicity of the church, which rests 
on a non-territorial understanding of the church as a “separated, disciplined, missionary 
fellowship” that rejects the imagination and structures of the state.9 As it traces 
aspirations to unity or catholicity within the Mennonite missionary encounter in Congo, 
this research thus pays particular attention to both a local and a global ecclesial 
imagination. It traces the development of trans-local understandings of the church that 
could serve as an alternative to competing political claims of race, gender, ethnicity, and 
nation-state; and it also explores the everyday practices and discourses by which 
                                                        
8 Bryan P. Stone, A Reader in Ecclesiology (Burlington, VT: Ashgate, 2011), 199–200. Chapter 
One reviews scholarship on this “free church” perspective from Anabaptist and other ecclesial traditions.  
9 John Howard Yoder, The Ecumenical Movement and the Faithful Church (Scottdale, PA: 
Mennonite Publishing House, 1958), 34–35. John Roth provides an overview of such non-territorial 
understandings of Christianity in John D. Roth, “What Hath Zurich to Do with Addis Ababa?: Ecclesial 




expatriate and Congolese believers cultivated – or failed to cultivate – a social 
imagination in which all were understood to belong to a single, local ecclesial body. 
However, while this dissertation most straightforwardly fills a gap in Mennonite 
historiography by offering a first full-length study that encompasses both Mennonite and 
Mennonite Brethren origins in Congo, it also draws on this historical account as a case 
study to explore broader theological themes of memory and catholicity in relation to 
mission.10 By exploring how a global Anabaptist ecclesial imagination began to take 
shape within the everyday practices and contestations of a missionary encounter, it calls 
attention to the intersections between this always-contested ecclesial imagination in the 
past, and the ongoing challenges of embracing a catholic or ecumenical vision for the 
global Anabaptist church in the present. It argues that such questions about catholicity 
and memory have profound significance, both for world Christian historiography, and for 
the identity of all those who claim allegiance today to a global church that has grown out 
of a missionary encounter. Such an approach thus has the potential to contribute to the 
“re-membering” of a transnational church whose members first entered relationship in a 
context of mission.11 
                                                        
10 For Shenk, Mennonites’ “Great Century” of mission extended from 1880-1980; it began and 
ended several decades later than the Protestant “Great Century,” which is often dated as 1800-1914. —
Wilbert R. Shenk, “Mission, Service, and the Globalization of North American Mennonites,” in By Faith 
They Went out: Mennonite Missions, 1850-1999 (Elkhart, IN: Institute of Mennonite Studies, 2000), 51. 
11 The term “re-membering” is used by William T. Cavanaugh to refer to the Eucharist, and by 
John Roth to link the “re-membering” of the Lord’s Supper with the unifying role played by historical 
remembering. For extensive discussion, see Chapter One. —William T. Cavanaugh, Torture and Eucharist: 
Theology, Politics, and the Body of Christ, Challenges in Contemporary Theology (Oxford: Blackwell, 
1998), 229; John D. Roth, “Forgiveness and the Healing of Memories: An Anabaptist-Mennonite 




Congolese and North American members of an Anabaptist ecclesial communion 
that calls itself a “world conference” have been in relationship for more than a century, 
yet are still profoundly divided – not only by huge inequalities of wealth and power, and 
by geopolitical forces and imaginations that continue to separate Africa from the rest of 
the world12 – but also by differing memories of the significance of the early decades of 
their relationship. The earliest encounters between North American Mennonites and 
African residents of the Kasai and Kwilu regions in Belgian Congo have now passed 
beyond living memory. Those who were present when the first CIM missionaries arrived 
in Congo in late 1911 are all deceased, and very few of their children, students, and 
acquaintances are still alive. Nevertheless, these early encounters continue to play out on 
the terrain of collective memory in a way that is fraught with a mixture of nostalgia and 
discomfort. The legacy of the earliest missionaries from this era – whether American or 
Congolese – remains unresolved, and the significance of their contribution to Mennonite 
and Mennonite Brethren beginnings in Congo is contested.13 Several examples illustrate 
this reality.  
                                                        
12 David Maxwell, “Historical Perspectives on Christianity Worldwide: Connections, Comparisons 
and Consciousness,” in Relocating World Christianity. Interdisciplinary Studies in Universal and Local 
Expressions of Christianity, ed. Joel Cabrita, David Maxwell, and Emma Wild-Wood (Leiden: Brill, 2017), 
63–64; James Ferguson, Global Shadows: Africa in the Neoliberal World Order (Durham, NC: Duke 
University Press, 2006), 186; James Ferguson, “Reply to the Comments on Global Shadows,” Singapore 
Journal of Tropical Geography 29, no. 3 (November 2008): 273. 
13 In framing sections of this dissertation, I adopt the practice of using the term “missionary” to 
refer to either Congolese or expatriate Christians who embraced an evangelistic vocation. However, since 
this term was rarely used to designate Congolese who engaged in mission in the early twentieth century, 
sections of historical narrative draw on the terminology that was in use at the time – “missionary” 
designated expatriates, while Congolese were labeled as “evangelists” or “teachers.” I usually add 
qualifiers such as “white,” “expatriate,” or “CIM” in front of “missionary” in order to draw readers’ 




Aaron A. Janzen (1882-1957) and his first wife Ernestina Strauss (1879-1937) 
were among the earliest CIM recruits in 1912, yet they chose to leave the CIM “field” 
and begin an independent work some distance away, in the Kwilu region. The work at the 
Kafumba station was largely self-supporting until it eventually came under the 
supervision and financial support of the Mennonite Brethren Conference of North 
America in 1943. A common theme in published and unpublished accounts by Congolese 
historians is the lament that when the MB Conference took over the mission work, they 
ended these activities and replaced them with subsidies.14 However, the strong memory 
of Aaron Janzen as a pioneering hero of self-support that exists among Congolese 
historians contrasts with the relatively short shrift his economic activities have received 
in historical accounts published by North American MB historians, which portray the MB 
Conference takeover as the happy culmination of years of unswerving commitment to the 
Mennonite Brethren on Janzen’s part.15 
Alma Doering (1878-1959) was an indomitable woman faith missionary who 
worked in close, though turbulent collaboration with the Mennonite-controlled CIM 
mission board until, in 1926, she ended her work with CIM in a storm of conflict with 
                                                        
14 See for example Jean-Claude Wabala Kikweta and Maurice Matsitsa-N’singa, “The Mennonite 
Brethren Church in the Congo,” in The Mennonite Brethren Church around the World: Celebrating 150 
Years, ed. Abe J. Dueck and Mennonite Brethren Church (Kitchener, ON: Pandora Press, 2010), 168; Erik 
Kumedisa, “Mennonite Churches in Central Africa,” in Anabaptist Songs in African Hearts: Global 
Mennonite History Series: Africa, ed. John Allen Lapp and C. Arnold Snyder, Global Mennonite History 
Series (Intercourse, PA/Kitchener, ON: Good Books/Pandora Press, 2006), 55; 60; Pakisa Tshimika, 
interview by Anicka Fast, 30 June 2016, Fresno, CA, USA. 
15 J. B Toews, The Mennonite Brethren Church in Zaire (Fresno, CA: Board of Christian 
Literature, General Conference of Mennonite Brethren Churches, 1978), 51–55; A.E. Janzen, “The 
Development of Missionary Dynamic among American Mennonite Brethren,” in The Church in Mission (A 
Sixtieth Anniversary Tribute to J.B. Toews) (Fresno, CA: Board of Christian Literature, Mennonite 




board members and fellow missionaries after a lengthy struggle for control over its 
missionary strategy. Doering was instrumental in the founding of the Congo Inland 
Mission in 1911, and for two decades she tirelessly recruited American and European 
missionaries, raised funds, promoted inter-denominational collaboration, and championed 
the self-support of Congolese churches and the missional vocation of Congolese 
evangelists. Her memory lives on in ways that indicate simultaneous nostalgia about her 
contribution and discomfort about the way that her relationship with the CIM came to an 
end. For example, Congolese Mennonite historian François Tshidimu referred to Doering 
in an interview as a person who promoted financial autonomy for the church, and 
compared her to Aaron Janzen as a proponent of self-supporting churches whose positive 
example had been unfortunately forgotten.16 In his centennial history of the CMCo, he 
concluded that a conflictual break between the CIM and Doering’s non-Mennonite 
recruits during the first decade of its operation was related to an “ethnic” Mennonite 
understanding of church.17 Meanwhile, in histories published by North Americans, 
Doering’s actions are alternately glossed over,18 related with fascination as an example of 
                                                        
16 Tshidimu Mukendi François, interview by Anicka Fast, 27 September 2018, Mazala, D.R. 
Congo. 
17 Tshidimu Mukendi, Le centenaire de la Mission mennonite au Congo-Kinshasa, 31. 
18 In the first official history of the CIM, Weaver and Bertsche skip straight from 1923 (Doering’s 
arrival in Congo) to 1928 (the consolidation of the mission after her departure). Her conflict with the Board 
and with fellow CIM missionaries is not mentioned at all. —William B. Weaver and Harry E. Bertsche, 
Twenty-Five Years of Mission Work in Belgian Congo (Chicago: Congo Inland Mission, 1938), 43–45. See 
also William B. Weaver, Thirty-Five Years in the Congo: A History of the Demonstrations of Divine Power 
in the Congo (Chicago: Congo Inland Mission, 1945), 116–18. In this later history, Weaver mentions 
Doering’s “resignation,” but without going into detail. Levi Keidel states that Doering resigned as 
deputation secretary when she was actually dismissed. He relates the departure of the missionaries of the 
Grand Rapids auxiliary as if it was simply an inexplicable financial and personnel crisis. —Levi Keidel, 




how far this “whirlwind” of a non-Mennonite woman could get with a conservative all-
male Board,19 or retrieved with a subtle sense of embarrassment at how the person who 
alerted American Mennonites to the evils of Leopoldian rule in the Congo Free State, and 
whose missiology led her to entrust “Congolese Christians to carry the gospel to their 
own people and to plant churches that worshiped in ways that were culturally 
appropriate,” could have been let go by the CIM.20 
Lawrence B. Haigh (1882-1963) and Rose (Boehning) Haigh (1877-1949) were 
the missionaries who directed the first steps of the Congo Inland Mission as it established 
a presence in the Kasai region in 1911. Due to their authoritarian leadership, they soon 
became alienated from Congolese evangelists and laborers, and were eventually pushed 
out by younger CIM missionaries. They did not return from furlough after 1920. While 
no active memory of the Haighs appears to exist among Congolese historians, North 
American historians of the Congo Inland Mission have tended to defend a memory of 
Lawrence Haigh as a heroic pioneer and to downplay the conflicts in which he was 
involved.21 Former CIM missionary and historian Melvin Loewen was the first to address 
                                                        
19 James C. Juhnke, A People of Mission: A History of General Conference Mennonite Overseas 
Missions (Newton, KS: Faith and Life Press, 1979), 67–70; James Bertsche, “It’s Been God’s Doing All 
Along” (Africa Inter-Mennonite Mission International Central Council, 2012). Mennonite Brethren 
historian Hans Kasdorf found it “amusing” that “the central and dominant figure in the [CIM] was Alma 
Doering, a single woman in the midst of a powerfully patriarchal Mennonite structure.” —Hans Kasdorf, 
“A Century of Mennonite Brethren Mission Thinking, 1885-1984” (Th.D. diss., University of South Africa, 
1986), 523. 
20 Lynda Hollinger-Janzen, “‘A Whirlwind of a Woman’ Named Mama Peace,” Mennonite 
Mission Network News (blog), June 15, 2017, https://www.mennonitemission.net/news/A-whirlwind-of-a-
woman-named-Mama-Peace. 
21 Weaver and Bertsche, Twenty-Five Years of Mission Work in Belgian Congo, 41; Weaver, 




the sources showing that Haigh’s departure had been demanded by his CIM colleagues, 
and that several had resented his overbearing leadership style.22 However, he also 
concluded that to dwell on Haigh’s failings would be inappropriate, arguing that “the bad 
feelings under which he left the mission were not in keeping with his great contribution 
to the Mennonite churches both in America and... in the Congo.”23 
Finally, the stories and actions of the earliest Congolese members of the 
Mennonite church – those baptized in the 1910s and 1920s – are for the most part absent 
from the active memory of either Congolese or North American Mennonites. Available 
archival sources, authored almost exclusively by white missionaries or agents of the 
Belgian colonial state, yield an extremely limited picture of the convictions and practices 
of the earliest Congolese believers.  
While some attempts have been made to tell stories of early Congolese believers 
by drawing on oral sources, no historian, Congolese or North American, has drawn on the 
contemporary sources preserved in mission archives in order to glean what little can be 
known about these first Congolese Christians, their understandings of the church, and 
their self-conception as missionaries. In the case of Congolese historians, this is largely 
due to a lack of access to the relevant archives and a lack of fluency in the English and 
German needed to read the sources. Meanwhile, existing histories of the first decades of 
the missionary encounter by North American historians have been written within a 
“mission history” framework that tends to portray the spread of Christianity as a Western 
                                                        
22 Melvin Loewen, “The Congo Inland Mission: 1911-1961” (PhD. diss., Université Libre de 
Bruxelles, 1961). 




initiative, and so glosses over the role of Congolese missionaries who worked alongside 
North Americans from the beginning.24 
As the above examples show, the memories of the Mennonite missionary 
encounter in Congo are contested by Congolese and North American Mennonite 
historians today. The stories of some participants in this encounter are retrieved 
nostalgically, while others are glossed over or forgotten. Narratives of the Janzens, 
Doering, and the Haighs as “pioneer” missionaries co-exist uneasily with the sense that 
their respective departures from CIM were conflictual, yet significant for the future of the 
church. The voices of the Congolese missionaries who worked alongside them have 
tended to be overshadowed or left out, both then and now. In short, for those who claim 
allegiance to a global Mennonite communion, memories of the earliest moments when 
this communion began to become global are contested in a way that suggests that 
catholicity has not yet been attained. 
Such ongoing struggles for catholicity shaped the very process of conducting 
research for this dissertation. The actual process of studying the missionary encounter 
through an ecclesial lens was shaped by the ongoing clash, a century later, between 
Congolese Mennonites’ efforts to promote catholicity in global church relationships, and 
North American Mennonites’ ambivalence about catholicity as a framework for relating 
                                                        
24 For a classic description of the shift from “mission history” to “church history”, see J. F. Ade 
Ajayi and E. A. Ayandele, “Writing African Church History,” in The Church Crossing Frontiers. Essays 
on the Nature of Mission. In Honour of Bengt Sundkler, ed. Peter Beyerhaus and Carl F. Hallencreutz, 
Studia Missionalia Upsaliensia 11 (Lund: Gleerup, 1969), 94.The most substantial histories of CIM and 
MB missionary efforts in Congo, respectively, are Loewen, “The Congo Inland Mission: 1911-1961”; 
Toews, The Mennonite Brethren Church in Zaire. Bertsche’s history of CIM/AIMM pays far more 
attention to African agency and initiative, but his detailed coverage begins only after World War II. —Jim 




to those whose Mennonite identity developed through a complicated missionary 
encounter which now evokes guilt or shame. These struggles play out on the terrain of 
narrative and memory, coming to light through the competing efforts and uneven ability 
of Congolese and North American Mennonites to tell stories about their shared past. 
Differing levels of commitment to catholicity are both reflected in, and reinforced by, 
structures of knowledge preservation that continue to maintain a historical division 
between “mission” and “church” institutions and imaginations. 
A second contribution of this dissertation, then, is to develop and apply a method 
for the study of the missionary encounter which takes into account these multiple 
interconnections between struggles for catholicity in past and present. This dissertation 
develops an ecclesiological framework for the study of the missionary encounter which 
can guide the task of writing world Christian history in a way that drives toward unity. 
By applying this framework to the Mennonite missionary encounter in Congo, I draw on 
this history as a case study in order to explore what catholic remembering could look like 
today for members of a global Anabaptist church who claim a connection with this 
history. I argue that it is through attentiveness to the concrete ecclesial practices and 
trans-local aspirations that took shape within the missionary encounter that global 
Mennonites can appropriately interrogate how and to what extent, within their historical 
relationship, they formed an ecclesial community that positioned itself as an alternative to 
the idolatrous claims of nation, empire, race, gender, and ethnicity. Therefore, the work 
of remembering the political nature of the church as a potential site of resistance to the 




member” North American and Congolese Mennonites into a body that can resist 
narratives of violence and form a peaceful counter-politics to various forms of 
domination. 
 
Sources and method 
The documents of the Congo Inland Mission/Africa Inter-Mennonite Mission and 
the American Mennonite Brethren Mission – held in the Mennonite Church USA 
archives in Elkhart, Indiana, and in the Mennonite Library and Archives in Fresno, 
California, respectively – were foundational for this research.25 I also consulted related 
documentation held by the Mennonite Historical Library in Goshen, Indiana, and the 
Center for Mennonite Brethren Studies in Winnipeg, Manitoba. Additionally, I consulted 
documents from the archives of the International Missionary Council (especially the 
records of the work of the Congo Protestant Council), the archives of the Central District 
Conference of Mennonite Church USA, and the Flower Pentecostal Heritage Center. Key 
periodicals consulted were The Christian Evangel, Zionsbote, Latter Rain Evangel, 
Congo Missionary Messenger, and Confidence.  
                                                        
25 The CIM/AIMM archives were housed in Metamora, Ill. at the Illinois Mennonite Historical & 
Genealogical Society, where I consulted them in 2016. They were then moved to the MC USA archives in 
Elkhart, Indiana, in 2018, where I consulted them on several more occasions (Africa Inter-Mennonite 
Mission Records, 1911-2018, X-68, Mennonite Church USA Archives, Elkhart, Indiana). The MB Mission 
(Multiply) archives in Fresno contain records of missionary activity in Congo by the Mennonite Brethren 
church of North America (MB Mission [Multiply] records of mission work in Congo, A250-10, Mennonite 
Library and Archives, Fresno Pacific University). The American Mennonite Brethren Mission went 
through a series of name changes, including BOMAS (Board of Missions and Services), MBMS 
(Mennonite Brethren Missions and Services), MBMSI (Mennonite Brethren Missions/Services 




In D.R. Congo, I consulted documents belonging to the CEFMC (Communauté 
des Églises des Frères mennonites au Congo [Community of Mennonite Brethren 
Churches in Congo]) and CMCo (Communauté Mennonite au Congo [Mennonite 
Community in Congo]) churches, the Church of Christ in Congo (ECC – Église du Christ 
au Congo), and the Librairie évangélique du Congo (LECO – Evangelical bookstore of 
Congo; now renamed as CEDI – Centre d’édition et de diffusion [Center for publishing 
and distribution]). Since the documents found in these collections mostly relate to events 
that follow the historical period I describe in detail (1905-1939), I relied on them 
primarily as a source of ideas about the types of ecclesial contestation and struggle that 
surfaced in later years. However, although these sources were not primary to my research 
in a conventional way, my interaction with these documents was foundational in shaping 
my orientation toward the dissertation as a whole, and in calling my attention to the 
contestation for catholicity that was taking place on the terrain of knowledge production 
and preservation.  
Oral history interviews constituted an additional important source. Between 2016 
and 2019, I interviewed eighteen former CIM/AIMM or MB missionaries or their 
children, and thirty-two Congolese members of Mennonite or MB churches. Interviews 
were conducted in D.R. Congo, in Canada, and in the United States.26 Nearly all of the 
recollections gathered in these interviews related to events after World War II. Data from 
the interviews served mostly to identify key themes in the missionary encounter that 
                                                        
26 MB missionaries who were interviewed had served with the American Mennonite Brethren 
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remained active and relevant in the period following that which is described in the main 
body of this dissertation, thus serving as clues about potentially significant themes during 
the period under study. The interviews, as well as the archives, also served as an 
indication of the kinds of events that were preserved in both living and archival memory. 
By examining diverging or contested memories of the encounter, which surfaced across a 
range of oral and archival sources, I could gain insight into potential areas of conflict. 
A clear challenge of the present research is the fact that the main sources for the 
study – mission archives, North American denominational periodicals, and colonial 
sources – have been redacted and controlled primarily by North American and European 
missionaries and Belgian colonial officials, often obscuring the voices, agency, and 
aspirations of the earliest Congolese Christians. Although I interviewed some of the 
oldest living Congolese Mennonites and Mennonite Brethren, none could recall events 
earlier than 1940. This meant that there was a certain disjunction between the more recent 
memories reflected in oral sources from both North American and Congolese 
Mennonites, and the older archival sources that reflected mostly North American 
perspectives. Despite extensive research, I found only a few primary or secondary 
sources that reflected the perspectives of young Congolese male evangelists in the Kasai 
or Kwilu regions during the early decades of the twentieth century, while first-hand 
evidence of the perspectives of Congolese women, children, or older adults was almost 




this time period in other parts of Congo was helpful,27 the mission archives remain the 
primary source of information about the actions and aspirations of Congolese Mennonites 
– primarily young men – during the period described in this research. Although the 
expatriate missionaries often played a crucial role in preserving some of the only 
documents which offer any indication of the opinions, attitudes, and actions of Congolese 
believers prior to 1939, it remains challenging to excavate African perspectives from 
sources that were often controlled, redacted, or authored by others.28 
I sought to confront this limitation in several ways. First, as I interviewed 
Congolese who had strong recollections of the 1940s and 50s, I consciously allowed their 
perspectives on these later events to heighten my attentiveness to nuances of meaning 
within missionary-authored documents from an earlier period. For example, a Congolese 
interviewee who emphasized the expatriate missionaries’ tendency to control the sounds 
of Congolese traditional dances on the margins of the mission station in the 1950s alerted 
                                                        
27 Osumaka Likaka, Naming Colonialism: History and Collective Memory in the Congo, 1870-
1960 (Madison, WI: University of Wisconsin Press, 2009); David Maxwell, “Remaking Boundaries of 
Belonging: Protestant Missionaries and African Christians in Katanga, Belgian Congo,” International 
Journal of African Historical Studies 22, no. 1 (January 2019): 59–80; David Maxwell, “Freed Slaves, 
Missionaries, and Respectability: The Expansion of the Christian Frontier from Angola to Belgian Congo,” 
The Journal of African History 54, no. 1 (March 2013): 79–102; Emma Wild-Wood, “The Travels and 
Translations of Three African Anglican Missionaries, 1890-1930,” Journal of Ecclesiastical History 67, no. 
4 (October 2016); Yolanda Covington-Ward, Gesture and Power: Religion, Nationalism, and Everyday 
Performance in Congo, Religious Cultures of African and African Diaspora People 1 (Durham, NC: Duke 
University Press, 2016), 70–106; Jack E. Nelson, Christian Missionizing and Social Transformation: A 
History of Conflict and Change in Eastern Zaire (New York: Praeger, 1992). 
28 Like their counterparts in many other Protestant mission agencies, CIM missionaries had a 
superior understanding of African languages and cultures in comparison to colonial officials, a strong 
interest in promoting literacy and writing among Africans, and a sense of ecclesial kinship with African 
converts to Christianity which led them in some cases to invest considerable effort in recording or 
preserving Africans’ perspectives. For a brief discussion of some of these factors, see J. D. Y. Peel, 
“Problems and Opportunities in an Anthropologist’s Use of a Missionary Archive,” in Missionary 
Encounters: Sources and Issues, ed. Robert A. Bickers and Rosemary E. Seton (Richmond, VA: Curzon 




me to the potential significance of contestations over religious musical performances and 
soundscapes in earlier years – contestations to which archival documents allude, if 
briefly.29 Other interviewees called my attention to the significance of economic 
arrangements on mission stations as a potential source of well-being, or to the missionary 
vocation adopted by early Congolese converts. Once I had been alerted to such 
perspectives, it was easier to detect them within archival sources.  
Second, I approached archival sources with the perspective, amply documented 
by scholars, that religious conversion to Christianity in Africa took place within a 
landscape of contestation and competition, in a context in which Western missionaries, 
while influential, were not all-powerful. As J.D.Y. Peel has pointed out, with respect to 
religious conversion in a Nigerian context, Western missionaries in Africa participated in 
a “marketplace” of competing religious claims, in which their role cannot be reduced to 
that of an agent of upheaval – a Western missionary’s arrival did not constitute “a stone 
cast into a placid pool of ideological consensus.”30 Peel claims that mission archives offer 
a particularly illuminating view of the ways in which expatriate missionaries and African 
converts all participated actively in the social construction of religion, interacting with 
larger processes of change within a context of colonial indirect rule. As Peel points out, 
such a perspective tends to be overlooked by ethnographic approaches which assume the 
stability and coherence of local cultures and traditions.31    
                                                        
29 Kikweta A Mawa Wabala Jean-Claude, interview by Anicka Fast, 26 September 2018, Mazala, 
D.R. Congo. 
30 Peel, “Problems and Opportunities in an Anthropologist’s Use of a Missionary Archive,” 84. 




This perspective on conversion allowed me to follow the insights of other 
historians of the missionary encounter in Africa, who have discovered that when reading 
missionary-authored documents against the grain, “disturbances” – such as indications of 
interruption, tension, and embodied religious performance – offer a privileged source of 
insight into African Christians’ aspirations, their agency, and their response to 
Christianity.32 In his research on a nineteenth-century missionary encounter among 
Spiritan missionaries and East African Catholics, for example, Paul Kollman found that 
expressions of anxiety, tension, puzzlement, or annoyance in the writings of expatriate 
missionaries could offer fruitful indications of the perspectives of Africans, provided that 
the researcher developed a profound understanding of missionary practices of self-
representation.33 Yolanda Covington-Ward’s insightful analyses of mission documents 
rely on a similar method. By focusing on moments of confrontation and disruption which 
surface in colonial and missionary sources, her work uncovers the performative 
significance of early twentieth-century embodied religious practices by Congolese 
evangelists and prophets, even when their voices are decidedly under-represented in the 
sources.34 
As I approached archival sources with these tools and perspectives, I discovered 
that the documents contained here indeed offered a window into the active agency of 
                                                        
32 Maxwell, “Freed Slaves, Missionaries, and Respectability,” 81. 
33 Paul V. Kollman, The Evangelization of Slaves and Catholic Origins in Eastern Africa 
(Maryknoll, NY: Orbis Books, 2005), 31–32. 
34 Covington-Ward relies on such an approach particularly in a chapter on Simon Kimbangu, 
constructing a narrative relying primarily on colonial and Baptist Missionary Society sources. —




African individuals in contesting, embracing, or rejecting the political and religious 
claims of Christian missionaries, traditional leaders, and colonial officials. In my 
research, minutes of missionary field conferences were particularly helpful in 
illuminating areas of tension or disagreement between expatriate missionaries and 
Congolese evangelists with whom they worked closely. Cases of divergence between 
different kinds of sources also offered insights. A CIM or AMBM missionary’s 
submission to a denominational periodical was sometimes marked up with editorial 
changes, giving an indication of types of issues that were deemed sensitive or 
embarrassing to the home board. A comparison of original hand-written board minutes 
with the sanitized versions printed in church periodicals offered insight into areas of 
potential contestation. The private diaries and personal letters of expatriate missionaries, 
to which I had access in a handful of cases, offered a candid perspective that often 
contrasted with news accounts destined to be read by mission supporters in the United 
States. Correspondence between CIM legal representatives and state officials sometimes 
offered evidence of expatriate missionaries’ attitudes toward Congolese laborers that 
were never mentioned in reports to the home board. The passionate pamphlets and 
articles produced by Alma Doering, when compared to the terse minutes of mission board 
or field committee meetings, illuminated conflictual dynamics with a fresh, outsider’s 
perspective, even as they had to be read carefully because of Doering’s tendency to 
exaggerate. A triangulation of colonial sources, CIM missionary-authored sources, and 
documents from the Congo Protestant Council or from European Pentecostal periodicals 




remained unnoticed by those reading only the Mennonite missionary sources. Within all 
these types of documents, expatriate missionaries’ accounts of Congolese actions were 
numerous, taking the form of statistics about school enrolment or medical treatment, 
meeting minutes about a conflict between expatriate missionaries and Congolese 
evangelists, reports describing such conflicts, or – occasionally – translations of letters or 
testimonies written by Congolese.  
Overall, while the actions and aspirations of Congolese Mennonites could be 
excavated only with difficulty from sources redacted and controlled primarily by white 
missionaries and colonial officials, a careful reading of these sources demonstrates the 
active involvement of local believers in the struggle to determine what it meant to be part 
of the church together with expatriate missionaries. While none of these methods offer a 
fully satisfactory way to recover African agency, I concur with Kollman that at least to 
some extent, “African exercises of voice and exit, African resistance and loyalties, 
African... historical agency and identity can be discerned within a historical record 
mainly produced by missionaries.”35 Moreover, the perspectives that emerged through 
careful attention to evidence of struggle and contestation further support the broader 
argument of this dissertation, which is that the missionary encounter was a site of 
struggle in which Congolese and expatriate Christians first worked out what it meant to 
be the church, and to be Mennonite, together. 
It is primarily through such careful attention to everyday ecclesio-political 
struggles that this research illuminates the agency of both expatriate and Congolese 
                                                        




church members. It traces the subtle forms of collaboration that could develop between a 
colonial state and other white actors such as the European and American missionaries, as 
well as the moments when interracial worship and fellowship, marred though they were 
by the white missionaries’ paternalism and racism in the colonial period, played a role in 
disrupting narratives of domination. It pays close attention to the ways in which white 
missionaries maintained or justified an ambiguous ecclesial status, for example by 
rhetorically exempting themselves from structures of ecclesial accountability in the name 
of the “indigenous church.” It also traces moments when Congolese believers interrupted 
segregated worship, subverted ecclesial practices such as confession, or rejected or 
sought to modify the financial or economic arrangements that expatriate believers had put 
into place. As Congolese men and women sought economic and spiritual well-being on 
mission stations and crossed boundaries of race, gender, and ethnicity in mission, they 
repeatedly interrupted and confronted the paternalistic and racist attitudes of white 
missionaries, the oppressive domination of the colonial state, and the religious and 
political claims of traditional authorities in ways that expressed their active embrace of a 
new, trans-local ecclesial identity. 
Limitations 
An important limitation of this dissertation is its uneven coverage of events. 
While this research seeks to draw Mennonite and Mennonite Brethren beginnings in 
Congo into a single narrative, it does not offer equal coverage of the Congo Inland 
Mission and the American Mennonite Brethren Mission up to 1939. In particular, the 




matched by detailed analysis of the situation on CIM stations in the same time period. As 
a result, fascinating events of the 1930s, which clearly shaped the trajectory of the CIM, 
receive no detailed coverage. These include increasing competition with Catholics, closer 
collaboration with other Protestant missions, the first ordinations of Congolese deacons 
and pastors, the initial disinterest in educational subsidies from the colonial government 
in 1937, the growing role of music as a terrain of ecclesial encounter between Congolese 
and North American Mennonites, and the brief but significant contribution of South 
African evangelist Kleinboy in promoting a self-supporting economy.  
This uneven coverage flows from several factors. Most obviously, it reflects my 
choice to trace the earliest trajectory of Mennonite and Mennonite Brethren beginnings in 
Congo, before mission work and church structures were institutionalized. Overall, this 
dissertation is best understood, not as a comprehensive narrative of events from 1905-
1939, but as a story of how, within their earliest encounters, North American, European, 
and Congolese believers made their first significant decisions about what it meant to be 
the church together. In many ways, Doering’s departure in 1926 signaled the end of the 
stormy early period of CIM activity in Congo, and it was followed by a period of 
consolidation and steady church growth in the 1930s.36 Mennonite Brethren beginnings, 
on the other hand, were still taking shape through the pioneering initiatives of the Janzens 
at Kafumba throughout this decade. For Mennonite Brethren, 1943 represented the 
beginning of an institutionalized, large-scale expatriate missionary presence in Congo, 
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while for the CIM, such consolidation and expansion was already beginning in the late 
1920s.  
The differential coverage of Mennonite and Mennonite Brethren stories also 
reflects the changing nature of the sources. In both CIM/AIMM and MB Mission 
(Multiply) archives, the transition into a more established mode of expatriate missionary 
activity was reflected in a proliferation of archival material, and in the commissioning of 
the first “official” histories of mission work using these abundant sources.37 Since I 
sought to reach back behind the institutionalization of mission work to the earliest 
ecclesial encounters, when boundaries, relationships, and strategies were still relatively 
fluid, I had to choose individuals for whom source materials were relatively abundant at a 
time when both archives, in general, had sparse coverage. Thus, the choice to follow the 
story of several expatriate missionary pioneers – L.B. Haigh, Alma Doering, and Aaron 
and Ernestina Janzen – reflects a trade-off between a desire to analyse the contested 
memories of these pioneers because of the ecclesiological significance of the earliest 
missionary encounter, and the fact that primary sources about these individuals were both 
relatively abundant and relatively untouched by other historians, in comparison to the 
dearth of materials for this period in general. In short, even as I sought to contribute a 
new, ecclesiological rationale for the study of the missionary encounter, my choice of 
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topics and individuals on which to focus was still influenced by others’ earlier decisions 
about what sources to preserve in mission archives. While this can be seen as a limitation 
of the study, it also reflects the need to allow the “peculiar riches of the Archive” to guide 
the inquiry.38 For all historians, there is a perennial tension between embracing the lack 
of control over data that is implicit in the historical method, and seeking to interpret what 
does exist through a new lens.39 
Power and positionality 
My research was shaped, in ways that were both limiting and freeing, by my own 
North American identity and white privilege,40 my previous term of service in Congo 
with Mennonite Central Committee, my fluency in French, and my low level of fluency 
in Congolese languages.41 For practical reasons, interviews were limited to Kinshasa and 
Kikwit; the ongoing crisis in the Kasai region prevented my access to important centers 
of Mennonite life there. My overlapping identities as a Russian Mennonite “insider,” 
former MCC worker, adult “missionary kid,” and Canadian citizen predisposed me to 
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interpret Congolese and expatriate missionary perspectives in various ways, and 
facilitated my access to sources in some cases while limiting it in others.42 
Some aspects of my own social location and experience predisposed me to adopt 
an ecclesiological lens for the analysis of the early missionary encounter. For example, as 
a former “missionary kid” or MK, I had grown up observing the subtle forms of 
segregation that could develop between expatriate missionaries and Papua New Guinean 
sisters and brothers, and had noted the contradiction between white missionary linguists’ 
discursive celebration of “many tongues and tribes before God’s throne” as the end-goal 
of their Bible translation work, on one hand, and the common practice of white 
missionaries worshiping separately from Papua New Guineans on a large mission 
compound, on the other.43 These experiences sensitized me – perhaps overly so – to the 
connection between concrete ecclesial practices and questions of gospel equality.  
In some cases, my social location helped me to gain the trust of interviewees. For 
example, when I arrived in D.R. Congo in 2018 and shared with historians there a French 
translation of some of my early research on the connections between missionary 
children’s schooling and colonial subsidies in the American Mennonite Brethren Mission 
(AMBM), MB historian Kikweta A Mawa Wabala Jean-Claude commented, “If an MK is 
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SIL International/Wycliffe Bible Translators in Papua New Guinea. 
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going to talk about race, then I’m going to, too.”44 Given his own experience, decades 
earlier, of being criticized by North American missionaries for having described the 
living arrangements on mission stations as a form of apartheid, he seemed to see my 
social location as a North American MK as a factor that could open doors for him in 
addressing the sensitive topic of racial segregation. 
Similarly, the fact that I am white and have an ethnic connection to the Russian 
Mennonite tradition likely played a role in helping me to gain the confidence of some 
North American Mennonite interviewees. Although I did not do so in a systematic or 
calculated way, I sometimes found myself emphasizing my identities as a (Russian) 
Mennonite and daughter of missionaries by using in-group language in order to develop 
rapport with these interviewees. As a result, some white participants seemed to perceive 
me as a sympathetic listener to what I would call “missionary adventure stories” about 
close shaves while traveling, cross-cultural misunderstandings, or the lion that got away. 
At other times, ethnically Mennonite interviewees themselves insisted on locating me 
socially before continuing a conversation, in such pointed ways that I believe the 
conversation may have looked very different had I not passed the “Mennonite” test. On 
one occasion, I was asked about my maiden name until the interviewee was assured that I 
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really was a Fast – and not just married to one.45 This seemed to give me the legitimate 
right to ask questions about his experiences.  
Finally, having spent three years living and working in D.R. Congo with 
Mennonite Central Committee, I had been able to develop extensive networks of 
relationship with both Mennonites and Mennonite Brethren in different parts of Congo, 
and had worshiped in many congregations around the country. As an MCC worker, my 
assignment had involved deliberately relating to both CEFMC and CMCo churches and 
institutions. This inter-Mennonite role played by MCC now assisted me in gaining access 
to Congolese historians of both CMCo and CEFMC affiliation. 
My previous experience in Congo helped me to navigate some of the complexities 
of church politics, transportation and lodging, negotiation of payment for logistical 
support, translation of documents, and interpretation of interviews. Most of all, however, 
this experience had allowed me to develop crucial relationships. The fact that my 
                                                        
45 Partial transcription of interview with anonymous male former CIM missionary: 
Transcription conventions: # indicates a (self-)interruption, ... an ellipsis, -- a pause, [ ] an editorial 
substitution to protect confidentiality. 
Interviewee: “Have you differentiated... the various Mennonite groups working with AIMM?” 
Anicka Fast (interviewer): “I know that there’s quite a number of them, I mean my own # my own 
father's [relatives], um, actually work with AIMM as well in [country].” 
Interviewee: “Who are they?” 
Anicka Fast (interviewer): “They’re [husband] and [wife] [ethnic Mennonite last name].” 
Interviewee: “Oh yes. All right, you’re from that tribe.” 
Anicka Fast (interviewer): “That’s right, yup.” (laughter) 
And later in the same interview: 
Anicka Fast (interviewer): “My name is Anicka Fast.” 
Interviewee: “Anicka Fast. All right. Now -- what was your... maiden name was [same ethnic 
Mennonite name referred to earlier]?” 
Anicka Fast (interviewer): “Ah, no no, my maiden name was Fast, I’ve kept my # I've kept my 
name. But the [Mennonite last name] are my #” 
Interviewee: “You've kept your name.” 
Anicka Fast (interviewer): “I did keep my name, yeah. Uh, and the [Mennonite last name], 
[husband] and [wife], are my father's [relatives].” 




husband and I had become members of a local Mennonite Brethren congregation in 
Kinshasa had not been forgotten. When I attended that congregation again during my 
research trip, the worship leader welcomed me during the service with the words, “We 
are delighted to have our sister Anicka here. She is a member of this congregation.” 
Several Congolese friends and former colleagues provided hospitality, logistical support, 
and interpretation in cases where interviewees did not speak French. They also played a 
crucial role in reassuring interviewees – especially those who did not know me – of my 
intentions, and acted as brokers between me and interviewees to clarify confusing 
questions or answers and even to elicit more candid responses. I was able to circulate 
using mostly local modes of transportation and to stay primarily in Congolese-run 
guesthouses or in the homes of Congolese Mennonites, in a way that would likely not 
have been possible for a white expatriate visiting Congo for the first time. In short, the 
relationships of trust I had developed in the past certainly played a role in helping me to 
gain access both to Congolese interviewees and to documentary sources.  
Undoubtedly, my social location was also a handicap on certain occasions. Some 
interviewees, both Congolese and North American, seemed uncomfortable opening up to 
an educated, young, white woman who had published work that was critical of some 
expatriate missionaries’ actions in the past.46 In some cases, conversation became more 
candid as interviews proceeded; however, I sensed that I never gained the trust of some 
individuals. My privileged position as an expatriate, who benefited from travel funding 
and from unlimited access to primary and secondary sources in North America, allowed 
                                                        




me to do things that many of the Congolese Mennonite historians with whom I interacted 
could not do: pay an assistant, reimburse transport costs for those who traveled to be 
interviewed, buy a portable scanner, have documents printed, or buy flash disks to share 
documentary sources with others. While I sought to use this privilege to facilitate access 
for others, it likely prevented me on many occasions from truly hearing the 
preoccupations and concerns of Congolese colleagues or interviewees. 
 
Organization of the dissertation 
The organization of the dissertation reflects the interdisciplinary nature of the 
study. Chapter One seeks to justify this somewhat unusual attempt to bring together 
history and ecclesiology in a dissertation about mission. A first section analyzes in 
greater detail the problem that makes this approach necessary. It presents contemporary 
examples of struggles for catholicity that continue to divide members of the world 
Mennonite fellowship who claim a link – whether genealogical or ecclesial – with the 
missionary encounter in Congo, and shows how connections between struggles for 
catholicity in past and present intruded on the research to the point where they presented 
a profound challenge to existing methodologies. A second section gathers together 
selected scholarship from the fields of World Christianity and political theology in order 
to propose, as a response to this challenge, the necessity of an ecclesiological framework 
for the historiography of the missionary encounter. A final section lays out such a 
framework for historical remembering, grounding it in a “free church” understanding of 




ecclesial practices within the missionary encounter as a potential impetus to the 
development of a catholic ecclesial imagination. It argues that a catholic, eucharistic 
mode of remembering the missionary encounter has the potential to contribute to greater 
unity within the global church. 
Chapters Two through Seven consist in a historical case study of the early 
decades of the Mennonite and Mennonite Brethren missionary encounter in Congo. 
Chapter Two (1905-1912) examines the ironic role of a powerful woman faith 
missionary, Alma Doering, in setting two Amish Mennonite conferences on a path to 
inter-denominational collaboration in mission in Congo. Through an analysis of hitherto 
unexamined correspondence among Doering, fellow missionaries L.B. and Rose Haigh, 
and representatives of Central and Defenseless Mennonite churches, this chapter traces 
the intersections of faith missions, Mennonite ethnicity, denominational identity 
formation, and gender. An ecclesiological lens of analysis offers a key to understanding 
the role played by Doering in the formation of a Mennonite missional identity. I argue 
that by tracing protagonists’ conflicting understandings of the church in mission, it 
becomes possible to understand how, ironically, a church-centered, “Mennonite” 
understanding of mission could co-exist with, and even be strengthened by, Doering’s 
inter-denominational, expansionist, faith missionary vision.   
Chapter Three (1912-1913) focuses on the initial encounters between Congolese 
residents of the Kasai region and the first American CIM missionaries. Already at this 
early stage, divergent ecclesial understandings were being expressed by the Presbyterian 




two CIM pioneer couples, the Janzens and the Haighs. The Haighs conceived of white 
missionaries as collaborators with the policing function of the colonial state, in a way that 
legitimized ethnic Mennonite control over the mission and downgraded Congolese 
missional agents to “evangelists.” The Janzens understood mission as a counter-politics 
to the work of colonial domination; as they articulated their kinship with Congolese 
“missionaries,” they subtly distanced themselves from the exercise of state power. The 
Congolese residents at the CIM station of Kalamba understood the mission as an 
alternative source of power to that of traditional religious authority and so played a 
crucial role in winning the allegiance of Kalamba villagers to the mission. Overall, by 
tracing the extent to which parties in the early encounter interpreted their new 
relationships through the lens of the church, in contrast to competing claims of the 
colonial state or traditional authority, it becomes possible to re-evaluate the “colonialism” 
of mission through an ecclesiological lens, while calling attention to the key role played 
by young Congolese Christian men in the social and religious transformation of their 
communities. 
Chapter Four (1914-1918) maps multiple connections among the Great War, the 
first revivals and baptisms in Congo, the conflict that pitted the CIM Board and the 
Haighs against the Pentecostal missionaries recruited by Doering in Europe, and the 
Congolese teachers who sought belonging in a larger Christian body. As Doering was 
promoting global church consciousness through wartime Pentecostal networks in Europe, 
Congolese teacher-evangelists were actively resisting Mr. Haigh’s controlling tactics by 




doubling down on ethnic Mennonite control over the mission by rejecting Pentecostal 
missionary leadership at the Djoko Punda station. The use of an ecclesiological lens helps 
to unite the disparate events of this stormy period by showing that what was at stake in all 
these conflicts was the role of the church as a trans-local polity. In the midst of the Great 
War, being Mennonite in mission could mean relying on the threat of state coercion in 
order to reject Pentecostalism as a religious threat; or it could mean promoting inter-
denominational collaboration as a counter-politics to the destructiveness of war.  
Chapter Five (1919-1922) explores themes of ethnicity, labor, friendship, and 
gender in a post-war context. Again, an ecclesiological lens of analysis makes it possible 
to unite these disparate themes. In the context of increasingly coercive attempts by the 
colonial state to draw Congolese into unfree forms of labor, exploitative labor relations 
on the mission stations reflected the ecclesial ambiguity of the station economy. In this 
context, non-Mennonites, Congolese evangelists, and white women played key roles in 
allying to respond to the ambiguities of colonial exploitation by cultivating friendships 
and relationships of solidarity and by promoting trans-local, trans-ethnic understandings 
of the church as an alternative to exploitative labor relations. An analysis of several 
relationships of friendship and solidarity that developed between CIM missionary women 
and Congolese believers highlights the role of boundary-crossing friendships in 
disrupting patterns of segregation and exploitation, and in amplifying the trans-local 
ecclesial aspirations of Congolese Mennonites. 
Chapter Six (1922-1927) focuses on the conflict that came to a head in 1926 with 




the Unevangelized Tribes Mission (UTM). It argues that this conflict marked a 
significant shift for the CIM away from a non-denominational model of mission based on 
ethnic boundary-crossing and toward a mission of civilizing and Christianizing through 
routinized, white male-dominated structures under ethnic Mennonite control. Processes 
of routinization and restructuring initiated by the CIM substantially increased the control 
of white, ethnically Mennonite men over the mission. This chapter highlights the agency 
of Congolese evangelists and white missionary women – especially Doering – as they 
interacted with and resisted these changes, and emphasizes the interconnections between 
race and gender in this process. As the CIM narrowed its focus to education and 
institution-building, it was easier for both Congolese and CIM women to be demoted to 
junior status and for a two-tiered understanding of the church to be further reinforced. 
This gendered analysis of the concrete implications of a case of denominational 
routinization thus demonstrates the extent to which what was at stake in these struggles 
was a particular understanding of the church and of its mission. 
Chapter Seven (1922-1939) examines the development of a holistic ecclesial 
economy at Kafumba. After the Janzens resigned from the CIM, they moved to Kafumba 
to begin an independent work with the hope that it would eventually become a Mennonite 
Brethren station. Although Kafumba did eventually come under the supervision of the 
MB Conference, during the period examined here, the mission was largely self-
supporting through the production of coffee, palm oil, and food crops. Congolese and 
North American historians have remembered this episode of financial self-sufficiency in 




expressed through economic structures, while the latter write it off as an embarrassing 
derailment into a “colonial,” station-centric departure from the ideal of an “indigenous” 
church. Through a detailed analysis of the ecclesial economy of Kafumba, this chapter 
demonstrates that the experiences of church shared by the Janzens and Congolese 
believers played a crucial role in shaping the development of this economy over time. 
Though marked by a degree of paternalism and racial separation, the Kafumba economy 
followed a disruptive logic by providing a refuge to Congolese young people from the 
most exploitative and abusive aspects of the palm oil industry that dominated the region. 
A substantive concluding chapter explores some of the concrete implications of 
this attempt to remember a missionary encounter eucharistically, through an 
ecclesiological lens of catholicity. A review of recurring themes in the historical narrative 
presented in chapters Two through Seven demonstrates that it was precisely in the 
context of the missionary encounter that North American and Congolese believers 
together developed their identity as global Mennonites. The act of remembering the 
missionary encounter through a catholic lens thus opens up new perspectives on the 
relationship between mission and colonialism, the meaning of Mennonite identity on a 
global scale, and the significance of boundary-crossing friendship and solidarity. At the 
same time, eucharistic remembering can lead to more catholic forms of knowledge 
production, and toward a shared ownership of the story of the missionary encounter, thus 





CHAPTER ONE. Catholicity, Memory, and the Missionary Encounter: Toward an 
Ecclesiological Framework for World Christian History 
While chairing a panel session at a conference on African Christian Biography at 
Boston University in 2015, Anglican Bishop Graham Kings recalled an incident in 1992 
when Ghanaian Protestant theologian Kwame Bediako, who was to preach at the 
inauguration of Kings’ lectureship at Cambridge, spent ten minutes gazing at a photo of 
Henry Martyn, a British missionary to India and Persia in the early nineteenth century. 
After some time, Bediako commented, in what seemed to be a reference to various long-
dead missionaries besides Martyn, “You know, they’re still alive.” As part of an address 
on the topic of biography, Kings shared this anecdote in order to emphasize that “These 
people [about whom Christian biographies are written] are still alive and we’re dealing 
with them in terms of friends in Christ.”1 For Bediako, Kings, and other Christians who 
have sought to construct narratives about fellow members of the church whose lives are 
now beyond living memory, a deep theological commitment to catholicity must undergird 
the historiography of the church. This catholic vision embraces not only Christians from 
all places, but also emphasizes the ongoing connections among Christians in past, 
present, and future. As James McClendon has argued with respect to Christian biography, 
Christian historians’ biographies of other Christians raise  
the question, not so much of the suitability of their vision to their own 
circumstances, but of the justification of our present way of life when held 
against theirs. Thus theology is drawn by its biographic material to face a 
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challenge not only to its propositions, but also to the selfhood of its 
practitioners.2 
Within such a catholic approach to history, there is room for recognition that the 
construction of historical narrative about the past is directly related to the identity of the 
global church in the present. 
The need to integrate the study of local communities and religious practices with 
broader concerns of catholicity and membership in a global church has also emerged in 
an important 2017 volume, Relocating World Christianity. Editors Joel Cabrita and 
David Maxwell assert that the study of World Christianity has become excessively 
focused on local and particular manifestations of Christianity in a way that tends to 
downplay both the reality of cultural change and conversion and the powerful roles 
played by Western missionaries in the past, and Western faith-based organizations in the 
present.3 They call for a much greater focus on global interconnections and linkages, on 
aspirations to catholicity, and on the reach and the limits of trans-regional “networks of 
exchange.”4 However, one aspect of this proposed focus on catholicity receives only 
tantalizingly preliminary attention in the volume. In her Afterword, Emma Wild-Wood 
calls for attention to issues of unity and catholicity to infuse “the very methods by which 
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[scholars] conduct collaborative research across the globe.”5 She suggests a “reflexive” 
methodology in which theological themes are permitted to “intrude” into research and 
even to shape the categories used by historians and social scientists. Such a method 
requires “engaged, activist scholarship” in which researchers’ own subjectivities, 
including their faith commitments, belong “within the orbit of the enquiry itself, rather 
than beyond its reach.”6 For Wild-Wood, the methods of study of World Christianity 
must themselves be “worldwide” to the point where “boundaries between researchers and 
subjects are dismantled.”7  
Wild-Wood’s “reflexive model” for research remains undeveloped. While some 
contributors to the volume allude to their own social locations or activist agendas, the 
theological foundations for such a methodology are not explicated or developed in depth. 
Wild-Wood’s claim about dismantling boundaries between researcher and subject risks 
being idealistic if it is not accompanied by reflection about the ongoing power 
imbalances between scholars who undertake the study of World Christianity bolstered by 
significant funding and institutional support, and those who seek to tell the stories of the 
church without access to the basic primary sources needed for an accurate account. In the 
same volume, David Maxwell warns against the danger of enthusiastically describing 
global flows and interconnections without an appropriate awareness of the ongoing 
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reality of barriers – political, economic, and religious – to such flows, and the powerful 
forces that, perhaps especially in Africa, undermine “the inspiring notion of being a 
member of the worldwide church.”8 Nevertheless, Wild-Wood calls attention to a crucial 
insight, namely that the study of World Christianity must be undergirded, not only by an 
awareness of aspirations to catholicity in time and space, but by a commitment to the 
pursuit of catholicity in the very process of research. 
During the process of researching the events of the early Mennonite missionary 
encounter in Congo for this dissertation, the reflections of Bediako, Kings, McClendon, 
and Wild-Wood resonated with me. As I struggled to gain access to the perspectives of 
Congolese Christians in sources redacted and preserved by expatriate missionaries, as I 
observed the difficulties my Congolese Mennonite colleagues faced in gaining access to 
mission archives, as I saw their perspectives on the past being sidelined by official, 
published interpretations, and even as I struggled with the lack of fufu for Pastor 
Ghymalu, I became increasingly convinced of the interconnections among struggles for 
catholicity in the past, ongoing inequities in the present, and aspirations and possibilities 
for the future. Moreover, it was precisely the ecclesiological lens that I was using to 
analyze aspirations to catholicity in the early missionary encounter which now raised my 
consciousness of these challenges to catholicity in representation and memory. It seemed 
increasingly clear that my study of the ecclesial imagination in the missionary encounter 
would be incomplete if it did not speak to these questions of ecclesial imagination in the 
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present. However, although I knew that some historians and scholars of World 
Christianity were beginning to call for methodological innovation in order to address 
such issues, extensive reading led me to conclude that they had not yet developed the 
theological language needed to justify the integration of all these concerns within a single 
analysis and research method. A new framework was needed. 
This chapter proposes an ecclesiological framework for the catholic remembering 
of the missionary encounter. A first section shows how the imperative for such a 
framework arises from the process of research itself. It presents the aspirations for 
catholicity that underlie the efforts of Congolese Mennonites to narrate the history of 
their churches, the ambivalence toward such ideals of catholicity that continues to shape 
North American Mennonite thinking, and the ways in which this clash of perspectives is 
expressed in ongoing struggles over access to, and preservation of, historical sources 
needed to construct narratives about the past. It argues that historical narratives about the 
global church will remain incomplete unless they are informed by the recognition that 
struggles for catholicity in the past are inseparable from those in the present.  
A second section reviews recent scholarship among world Christian historians and 
political theologians that has the potential to respond to this challenge. It shows that 
historians of World Christianity have increasingly aspired to write world Christian 
history in a way that is undergirded by a commitment to catholicity, yet without situating 
their efforts explicitly within an ecclesiological framework that would allow their 
historical method to better match their “ecumenizing” aspirations. Meanwhile, political 




making only preliminary attempts to develop their claims through historical case studies. 
While each of these approaches has value, they are insufficient to respond to the 
challenge of catholicity when taken in isolation. 
Section three develops an ecclesiological framework to guide the task of writing 
world Christian history in a way that drives toward unity. This framework combines 
historiographical orientations used by world Christian historians to study the missionary 
encounter with insights from political theologians into the normative political 
significance of the church. It holds together memory and ecclesial practice as strongly 
interconnected elements in both the creation and the interpretation of catholic narratives 
of the missionary encounter. At each stage, it explains how this framework will be 
applied to the historical case study of the Mennonite missionary encounter in Congo.  
 
“I won’t let you leave without giving me those documents”: Contested catholicity 
and the politics of knowledge 
Aspirations to catholicity in Congolese narratives 
Congolese Mennonites and Mennonite Brethren have tended to frame their 
narratives and memories of the missionary encounter within a concern for catholicity and 
for gospel equality. In both published accounts and interviews, they have called attention 
to economic and ecclesial practices that reinforced separation or promoted 
interdependence between Congolese and expatriate Mennonites, while framing these 
analyses within a broader desire to be in a dignified and empowering ongoing 




First, as Congolese Mennonites have called attention to the paternalism and 
misuses of power that undermined relationships within the missionary encounter, they 
have often done so in ways that emphasize the relational, ecclesial costs of such actions. 
For example, research by Erik Kumedisa demonstrates that the expatriate missionaries’ 
choice to evacuate after Independence led to a sense of “emptiness and abandonment” 
among some Congolese Mennonites.9 Some of my interviewees expressed the sense that 
when North American missionaries shifted their mode of relationship with Congolese 
believers after the legal “fusion” of mission agencies and local churches in 1971, or when 
they left permanently, this constituted an abandonment of the relationship.10 Kafutshi 
Kakesa, for example, pinpointed fusion as the moment when the relationship shifted 
toward “disequilibrium.” “Walking together” as missionaries and Congolese church 
leaders should have been possible, she argued. When the missionaries “left the 
responsibilities only to the church,” this was hard for her and her husband Samuel to 
accept.11  
Similarly, speaking of the 1971 “fusion” of the AMBM and the Congolese 
Mennonite Brethren church, Pakisa Tshimika has emphasized the implications of this 
relational shift in terms of contested ecclesial allegiance at a local, congregational level. 
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The AMBM emphasized the “associate” character of its expatriate missionaries’ church 
membership and their ongoing, primary membership allegiance to North American 
congregations.12 Pakisa recalled having spoken out repeatedly, both at meetings and in 
writing, to protest expatriate missionaries’ refusal to become full members of local 
churches at this time. In his view, the reasons they gave for this – already being a 
member of a church in North America, for example – “still don’t hold.” Pakisa saw the 
failure of missionaries to become full members of local churches after fusion as “a real 
weakness on the part of the mission, because... the only thing that would show that we 
have really fused... is for missionaries who work in Congo to have this liberty to become 
members, but that was never offered to us by the system that was established.”13 
Furthermore, for Tshimika this problem ultimately boiled down to “racism” on the part of 
the missionaries, as demonstrated by their tendency to look down on interracial marriage 
between missionary children and Congolese, or to hide financial information from 
Congolese due to a lack of trust. Appealing to the equality of believers, and alluding to 
the apostle Paul’s famous declaration about there being no distinction in Christ between 
Jew and Greek, slave and free, male and female, he insisted, “if we become one, as one 
people of God, then it is just as Paul said.”14 Nevertheless, he concluded, “the church has 
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records of mission work in Congo, A250-10, Mennonite Library and Archives, Fresno Pacific University 
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never known how to work on these differences,” and “there are some aspects of our 
ecclesiology... that are just not quite right, that have never been quite right.”15  
Second, the sense that all is not well in the relationship co-exists with a strong 
allegiance to a global church, and a strong commitment to remaining in some form of 
dignified relationship with North American Mennonites. Writing about the CEFMC and 
the MB Board of Missions, Kikweta and Matsitsa concluded that “[t]he relationship 
between the two partners is still unresolved and closer relationships need to be 
established.”16 At the same time, both CEFMC and CMCo members, in a recent survey 
of global Anabaptism, expressed levels of allegiance to Mennonite World Conference 
(MWC) that were among the highest of all the 25 surveyed groups.17 Some have 
tempered a sense of abandonment with appreciation for independence from overbearing 
missionaries, recognition of the progress in self-sufficiency and dignity that was made 
possible in part by the missionaries’ departure, and appreciation for new modes of 
collaboration that developed after Independence, in which expatriate missionaries, 
especially those of a younger generation, began to demonstrate a greater ability to work 
with Congolese as colleagues and friends.18 As Congolese historians have emphasized the 
“imbalance of power” and the dependency that undermined the relationship during the 
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time when the mission agency provided significant financial support, few have advocated 
for a return to old methods of collaboration.19 Others have expressed the sense that 
despite errors, the work of CIM or AMBM missionaries has contributed in a profound 
way to their own identity formation, in a way that cannot be simply forgotten or ignored. 
“We’re the fruit of their labor,” emphasized Khady Béatrice, the first female pastor to be 
ordained in the CEFMC.20 Ghymalu used the example of his own excellent handwriting, 
learned in school from CIM missionaries, to make the point that the missionaries’ lessons 
were internalized. “We began to imitate their handwriting, and then... it remained as our 
handwriting. So we can’t forget that.”21 
Overall, for Congolese Mennonites, awareness of misuses of power by North 
Americans tends to be accompanied by aspirations toward ongoing partnership and 
connection. In an article about AMBM missionary paternalism at Kafumba, Matungulu 
Givule concluded: 
It is possible to maintain good relationships with the churches of the 
North, while taking on our own shoulders the responsibility for sustaining 
certain activities in our churches by ourselves as Congolese. What is 
needed at this time is that the Mennonite churches of Congo go beyond the 
system of dependency to relationships of partnership and interdependence, 
where each party brings its contribution according to its possibilities.... 
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Each Congolese Mennonite Christian has the responsibility and the great 
privilege of taking part in this work.22 
To sum up, in both written and oral sources, Congolese Mennonites have 
expressed a consistent call to be in relationship with North American Mennonites in some 
kind of ongoing and explicitly ecclesial way, and to transcend the various problems that 
have “threatened to tear them apart.”23 
Ambivalence about catholicity among North American Mennonites 
Meanwhile, among North American Mennonites, ambivalence about the legacy of 
their churches’ participation in missionary efforts in the Global South has threatened their 
sense of connection with churches that grew out of such missionary encounters, 
contributing to a hesitation to accept catholicity as a framework for ongoing relationship. 
For some, this is due in part to their assumption that such efforts were carried out 
in close – if perhaps unwitting – collaboration with colonial goals of exploitation and 
social control. In 2015, Mennonite World Conference President Nelson Kraybill pleaded 
in a public lecture that solidarity with the global church should lead North American 
Mennonites to abandon the “myth that Mennonites are colonialists and imperialists who 
harm other cultures.”24 The heated online discussion that ensued suggests that North 
American Mennonites were far from convinced by Kraybill’s appeal to Robert 
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Woodberry’s research on the beneficial effect of Protestant mission for democracy.25 For 
American Mennonite pastor David Driedger, any mission that had conversion as a goal 
was based on an inherently “supremacist” logic.26 In a similarly dismissive statement, a 
young columnist for The Canadian Mennonite declared that the “colonial history of 
Christian evangelism is a severe reminder of how damaging it can be to preach Jesus as 
Savior to people who seem ‘ready’ for it,” and concluded that in the name of peace and 
justice, the time for telling “other people about Christ” was now over.27 
Others tend to celebrate mission in ways that are either divorced from an 
engagement with history, or that interpret this history as a vindication of the Western 
missionary enterprise in a way that leaves little room for stories of Congolese agency and 
missionary initiative to be recognized.28 In reaction to the intensity of post-colonial 
critiques of Western missionaries, it may be understandable for a son of former AMBM 
missionaries to urge his Congolese brothers and sisters not to engage in “blaming the 
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AMBM missionaries for current problems in the church.”29 However, such a preference 
to avoid “rehashing the past” can also reflect an inability to confront the ongoing 
inequalities that persist within this relationship.30 This inability affects not only those 
North American Mennonites who are loath to revisit white missionaries’ errors, but also – 
and perhaps even more – those North American Mennonites to whom the complexities of 
transnational relationships in the global Mennonite church remain largely invisible due to 
assumptions about the irrelevance of the missionary encounter to the genesis of such 
relationships.  
Yet others draw on their identity as “Mennonites” in ways that subtly question the 
validity of applying such a label to those in the Global South who claim allegiance to the 
global Mennonite church primarily due to historical connections with North American 
and European missionary efforts. They may emphasize these missionaries’ failure to 
engage in mission in a way that was sufficiently “Mennonite,” in order to emphasize that 
churches in the Global South born out of such efforts cannot be truly “Anabaptist.”31 Or 
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they may feel ill at ease with a spirituality that seems to be too evangelically zealous and 
theologically conservative, and insufficiently aligned with the global peace theology that 
developed among North American Mennonites only after a first generation of overseas 
missionary involvement.32 The analyses of some North American Mennonite historians, 
which emphasize these missionaries’ extensive reliance on Protestant mission theory, or 
which call attention to the late development of “Mennonite” theologies of mission, may 
have inadvertently reinforced these perceptions.  
Both Wilbert Shenk and Theron Schlabach have carefully traced the ways in 
which North American Mennonite missionary initiatives in the early twentieth century 
were influenced by, and dependent on, the broader Protestant missionary movement for 
strategy and theory.33 In his history of the missionary efforts of the (Old) Mennonite 
Church in the late nineteenth and early twentieth centuries, Schlabach argues that while 
Mennonite missionaries did transmit certain traditionally Mennonite convictions such as 
footwashing or distinctive dress, for the most part they “just plunged... into currents 
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started by other missions.”34 Schlabach laments these North American missionaries’ 
uncritical acceptance of a Protestant definition of the core “gospel,” and claims that this 
led them to relegate what should have been central gospel convictions – such as pacifism, 
or a believers church ecclesiology – to a secondary, optional status as Mennonite 
“distinctives” or “mere Mennonitisms.”35 
Shenk has less of a tendency than Schlabach to narrate borrowing from Protestant 
mission theory as an implicit threat to the purity of Mennonite witness. For example, he 
recognizes that Mennonites’ historic interactions with transnational evangelical networks 
were beneficial for bolstering their missionary consciousness.36 However, he also 
expresses regret that these renewalist movements’ acceptance of the para-church 
organization as an appropriate instrument of mission caused them to lack an “effective 
ecclesiology.”37 The result of such ecclesial borrowing, according to Shenk, was that 
Mennonites, like evangelicals from whom they borrowed their methods, did not know 
how to translate their believers church convictions into appropriate ecclesial structures on 
the mission field.38 
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The perspective that North American Mennonites failed to be “Mennonite” 
enough in their overseas missionary efforts has become widespread, and has been 
exacerbated by the separate development of theologies of peace from those of mission.39 
Wilbert Shenk has argued that even as North American Mennonites after 1920 actively 
developed a “theology of peacemaking,” recognized ecumenically as a “creative and 
distinctive contribution” to both ethics and theology, these constructive efforts had “no 
counterpart” in mission theology or mission history until the 1970s.40 This separate 
development of peace and mission theologies has sometimes meant that North American 
Mennonites have pursued the rehabilitation of an “Anabaptist vision” through a focus on 
pacifism, discipleship, and the church as a disciplined community, while downplaying the 
role of evangelism and mission in a way that ironically overlooks the missionary zeal of 
early Anabaptists.41 Thus a certain awkward tension has developed between Mennonites 
                                                        
39 Several essays in Wilbert Shenk’s 1984 edited volume, Anabaptism and Mission, reflect this 
concern that borrowing methods from Protestant sources undermined an Anabaptist witness. See for 
example, José Gallardo, “Ethics and Mission,” in Anabaptism and Mission, ed. Wilbert R. Shenk, 
Missionary Studies 10 (Scottdale, PA: Herald Press, 1984), 137–57; Ramseyer, “Mennonite Missions and 
the Christian Peace Witness.” 
40 Shenk, “Mission, Service, and the Globalization of North American Mennonites,” 61; 65. 
41 Wilbert R. Shenk, “Anabaptist Roots,” in By Faith They Went out: Mennonite Missions, 1850-
1999 (Elkhart, IN: Institute of Mennonite Studies, 2000), 9–28. Some of the classic studies that sought to 
redress this lost memory of early Anabaptist missionary zeal were united in an edited volume by Wilbert 
Shenk in 1984. See for example Wolfgang Schäufele, “The Missionary Vision and Activity of the 
Anabaptist Laity,” in Anabaptism and Mission, ed. Wilbert R. Shenk, Missionary Studies 10 (Scottdale, 
PA: Herald Press, 1984), 70–87; Franklin H. Littell, “The Anabaptist Theology of Mission,” in Anabaptism 
and Mission, ed. Wilbert R. Shenk, Missionary Studies 10 (Scottdale, PA: Herald Press, 1984), 13–23; C. J. 
Dyck, “The Anabaptist Understanding of the Good News,” in Anabaptism and Mission, ed. Wilbert R. 
Shenk, Missionary Studies 10 (Scottdale, PA: Herald Press, 1984), 24–39. Two important doctoral 
dissertations that first called attention to the missionary dimension of the early Anabaptist movement are 
Franklin H. Littell, The Anabaptist View of the Church: A Study in the Origins of Sectarian Protestantism 
(Boston: Starr King Press, 1958); Wolfgang Schäufele, Das missionarische Bewusstsein und Wirken der 




focused on “peacemaking” and those focused on “mission,” which was exacerbated in the 
ecumenical debates of the 1960s, as the former aligned themselves with the “service,” 
and the latter with the “evangelism,” side of ecumenical debates.42 This tension does not 
seem to have been satisfactorily resolved, despite several Mennonite theologians’ 
attempts, beginning in the 1960s, to bridge the gap by emphasizing the political 
exemplarity of church as mission.43 
This bifurcation may have contributed to shaping a narrative in which the 
broadening global consciousness of North American Mennonites has been explained as 
deriving primarily from the work of global Anabaptist service agencies such as MCC, 
and not from the work of mission agencies, which were seen to be embarrassingly 
“Protestant” and not “Mennonite” enough – both in their failure to transmit Mennonite 
doctrines of nonresistance to new churches and in their inability, due to extensive 
“dependency and borrowing” from the Protestant missionary movement, to articulate a 
Mennonite approach to mission. The work of Steven Nolt, for example, masterfully 
                                                        
42 Bertsche, CIM/AIMM, 700–702. 
43 Yoder has offered a strong argument about the two-fold origin of the Protestant ecumenical 
movement in both mission and peace efforts. —Yoder, The Ecumenical Movement and the Faithful 
Church, 4–7. In his later work, Yoder reminded readers that “without the missionary perspective, we would 
not have the ecumenical movement we have today.” —John Howard Yoder, Theology of Mission: A 
Believers Church Perspective, ed. Gayle Gerber Koontz and Andy Alexis-Baker (Downers Grove, IL: 
InterVarsity Press, 2014), 204. Shenk has emphasized the seminal role played by Yoder – especially 
through his 1972 monograph, The Politics of Jesus – in articulating a Mennonite theology of mission that 
was united with developments in peace theology and ethics. Shenk himself insists that in order to recover a 
truly “Anabaptist vision,” European and North American Mennonites must move away from practices of 
ethnic “maintenance and self-preservation” to instead embrace a holistic mission that unites word and deed. 
—Shenk, “A Traditioned Theology of Mission,” 118; 121. Another example of an attempt to bridge the gap 
between Mennonite “service” and “mission” was a required course on “Mission and Peace” at Anabaptist 
Mennonite Biblical Seminary (AMBS). Wilbert Shenk and Alan Kreider were among the prominent 





traces the crucial role played by MCC exchange programs in developing partnerships of 
solidarity that helped to globalize the consciousness of Mennonites around the world in 
the years following World War II. Yet Nolt and others downplay the role of missionary 
encounters, which had often begun earlier in the century, in favor of the supposedly 
greater globalizing impact of exchange programs such as those operated by MCC, and 
broader processes of migration, and “indigenization.”44 
These scholarly attempts to explain the supposed failure of an Anabaptist 
imagination in early twentieth-century missionary effort, and the related implicit 
devaluing of the role of mission agencies in shaping present-day connections and 
networks among Mennonites worldwide, may help to explain a popular attitude of 
bewilderment among North American Mennonites about the meaning of “Mennonite” 
identity when applied to churches in the Global South. As Roth points out, in the face of 
the demographic changes that have put Africa ahead of North America as the continent 
with the greatest number of baptized Mennonites worldwide,45 North American 
Mennonites’ confusion at the aspirations of those in the Global South to claim an identity 
of “Mennonite” may reflect uneasy concerns about “identity.”46 Some seem to assume 
that Mennonites in the Global South are not “really” Mennonite because those who 
                                                        
44 Anicka Fast, “The Earth Is the Lord’s: Anabaptist Mission as Boundary-Crossing Global 
Ecclesiology,” The Mennonite Quarterly Review 90, no. 3 (July 2016): 314–17; Steven M. Nolt, 
“Globalizing a Separate People: World Christianity and North American Mennonites, 1940-1990,” The 
Mennonite Quarterly Review 84, no. 4 (October 2010): 494; Roth, “What Hath Zurich to Do with Addis 
Ababa?,” 28–32. 
45 North American Mennonites make up 30%, and Africans 36%, of the 2.13 million baptized 
Mennonites around the world. —Mennonite World Conference, “World Directory,” https://mwc-
cmm.org/sites/default/files/website_files/directory2018statistics.pdf. 




evangelized them had betrayed their Mennonite particularities in favor of generic 
Protestant evangelicalism, thus failing to address structural sins of injustice or 
oppression.47 By extension, if Northern Mennonites have any global conscience, this is 
presumed to be due to the belated efforts of global service organizations, animated by a 
robust peace theology, to properly emphasize the themes of global solidarity and justice 
that the missionaries had neglected. However, behind these concerns about being 
sufficiently “Mennonite” may lurk a sense of ethnic superiority among some who claim a 
genealogical affiliation with sixteenth-century Radical Reformers. As Conrad Kanagy 
poignantly noted, after presenting survey data demonstrating the “Anabaptist” tendencies 
of Mennonites in the Global South: “The question that remains.... is whether those 
churches that descended most directly – in both genealogy and geography – from their 
Swiss/German and Dutch roots, can recognize... and accept as authentic the Anabaptist 
expressions of their Southern brothers and sisters.”48 
In my research, elderly former CIM and AMBM missionaries shared vivid and 
moving stories of their personal friendships and connections with Congolese Mennonites, 
and emphasized the transformations in their worldview that had resulted from extended 
                                                        
47 In a collection of essays that explored the topic of North American Mennonites’ success, or 
failure, in transmitting Anabaptist peace teachings to churches in mission contexts, Robert Ramseyer made 
some of the strongest arguments along these lines. —Robert L. Ramseyer, ed., Mission and the Peace 
Witness: The Gospel and Christian Discipleship, Missionary Studies 7 (Scottdale, PA: Herald Press, 1979). 
In his contribution to the volume, he decried multiple examples of Mennonites’ involvement in military 
service in the Global South, and lamented that these churches were “so standardly Protestant in character.” 
He made the point that congregations from other denominations who joined Mennonite conferences 
overseas seemed to believe that a simple name change would suffice to make them “Mennonite.” —
Ramseyer, “Mennonite Missions and the Christian Peace Witness,” 115–16, 132. 
48 Conrad Kanagy, “Road Signs Revisited: A Comparison of Anabaptists in the ‘global South’ and 




engagement.49 They also tended to straightforwardly celebrate the origin of the 
relationship in the missionary encounter. For example, Melvin Loewen, a CIM 
missionary for ten years between 1955 and 1967, shared his impression in an interview 
that there are some North American Mennonites who appreciate the global vibe of 
Mennonite World Conference assemblies, but fail to draw the direct link between this 
multinational fellowship and the decades of missionary encounter that preceded it. 
Loewen’s perspective in this matter is similar to that of Shenk, who insists that neither 
mission nor mission history be sidelined in a new, “truly global” church history, and that 
the role of mission in bringing out the “sea change in Christian reality since 1800” be 
appropriately recognized.50 Loewen colorfully described his perception of those North 
American Mennonites today who focus on articulating an Anabaptist peace witness, but 
tend to be suspicious of “mission” as a form of cultural imposition. In his view, some 
have been won over by the demographic changes in the global Anabaptist church, which 
are particularly visible at Mennonite World Conference assemblies every six years.51 
Those who used to condescendingly ask, “Why do you bring them the gospel? Their 
culture is good enough,” now had to admit that “the world is changing, these dumb 
missionaries have come back with converts!” Loewen expressed concern, however, that 
                                                        
49 E.g., anonymous MB missionary woman; interview by Anicka Fast, 30 June 2016, Reedley, 
Calif., USA; Martini Janz, interview by Anicka Fast, 14 June 2018, Goshen, IN, USA; Tina Bohn, 
interview by Anicka Fast, 10 June 2018, Goshen, IN, USA. 
50 Wilbert R. Shenk, “Toward a Global Church History,” International Bulletin of Missionary 
Research 20, no. 2 (April 1996): 54; e-mail communication, 16 August 2016. 
51 MWC assemblies draw thousands of Mennonites from around the world in one of the most 
visible displays of the international composition of today’s global Mennonite church. —“About 





some of his colleagues may have “changed their opinion for the sake of numbers” rather 
than by being convinced of the underlying “theology” that had convinced him to serve as 
a missionary years ago, and that now, in his view, was motivating Congolese Mennonites 
to bring “the gospel message back to us.” Loewen perceptively called attention to the 
sense that transnational relationships among global Mennonites receive approval from 
North American Mennonites as long as they are framed without too much reference to the 
embarrassing missionary enterprise (“Once you called it part of Mennonite World 
Conference it was a good thing”). Yet at the same time, he sensed that many North 
American Mennonites were overly focused on guarding their ethnic and cultural 
particularity, promoting a peace message to the exclusion of missional boundary-
crossing. “Well, you know, we’re peace-loving and we’ll have another zwieback bake 
here,” he imagined them saying. In his view, those who wanted to talk about “peace” 
were sometimes more interested in maintaining their ethnic boundaries than in 
connecting with those evangelically zealous, Spirit-filled “Mennonites” from the Global 
South who might bring a gospel challenge to their affluence or to other aspects of their 
theology.52  
In short, North American Mennonites differ from Congolese Mennonites in their 
level and type of commitment to catholicity in the relationship. Whether they feel 
awkward about recognizing their “kinship” with Congolese due to presumed theological 
differences, deny that there was a problem in the missionary encounter and so overpower 
the voices of those who seek to call attention to power imbalances, or celebrate a sense of 
                                                        




kinship and global interconnectedness while downplaying its origin in the missionary 
encounter, the imperative of catholicity is either blunted or divorced from historical 
memory. 
Catholicity in past and present: sources, memory, and knowledge production 
This ongoing reality of differing levels of commitment to catholicity among North 
American and Congolese Mennonites intersects in multiple ways with the struggles for 
catholicity that shaped the missionary encounter in the past. In various ways, the ability 
of Congolese Mennonites to craft narratives about the historical encounter that reflect 
their commitment to catholicity is hampered or limited by the ongoing lack of equitable 
access to primary sources. This reality of uneven access to primary sources reflects 
ecclesial assumptions about the ownership of the sources needed to tell the story – 
assumptions which are in continuity with the struggles for belonging in, and ownership 
of, the church in the past. Thus, the struggles for catholicity that shaped the earliest 
encounter, and that continue to surface in the present, play out concretely on the terrain of 
knowledge production. At least four such intersections became apparent during the 
process of conducting research. 
First, the archives of MB Mission (Multiply) and AIMM, which contain by far the 
richest and most well-preserved selection of primary sources necessary for any telling of 
the history of the Mennonite or MB church, mission, or missionary encounter in Congo, 
are clearly not as accessible to Congolese scholars as they are to North Americans, due to 
geographical and linguistic barriers. Despite some efforts to make copies of documents 




historians to set up archives in Congo, the vast majority of catalogued primary sources 
are currently still available only in North America. This lack of accessibility of crucial 
source documents to Congolese Mennonite historians both reflects and perpetuates the 
differential ability of North American and Congolese historians to construct a meaningful 
narrative about their historical relationship.  
Specifically, North American Mennonites and Mennonite Brethren have produced 
a plethora of historical accounts of the CIM and the AMBM, which contrasts sharply 
with the dearth of accessible materials produced by Congolese scholars. Histories of the 
CIM/AIMM by North Americans include two book-length accounts of mission work 
commissioned by the CIM Board in 1938 and 1945,53 a full-length doctoral dissertation 
written by a CIM missionary and later abridged into an accessible reference work,54 a 
855-page volume by former CIM/AIMM missionary and historian James Bertsche,55 a 
doctoral dissertation probing the motivations of women AIMM missionaries,56 several 
chapters or sections devoted to the CIM/AIMM’s work in Congo in broader mission 
histories,57 and countless historical sketches in the pages of the CIM/AIMM periodical, 
                                                        
53 Weaver and Bertsche, Twenty-Five Years of Mission Work in Belgian Congo; Weaver, Thirty-
Five Years in the Congo. 
54 Loewen, “The Congo Inland Mission: 1911-1961”; Loewen, Three Score: The Story of an 
Emerging Mennonite Church in Central Africa. 
55 Bertsche, CIM/AIMM. 
56 Mirjam Rahel Scarborough, “Called to Mission: Mennonite Women Missionaries in Central 
Africa in the Second Half of the Twentieth Century” (Ph.D. diss., University of Cape Town, 2014). 
57 See, for example, Samuel Floyd Pannabecker, The Christian Mission of the General Conference 





the Congo Missionary Messenger/AIMM Messenger. Dozens of memoirs of CIM/AIMM 
missionaries, and a handful of novels, provide additional narratives.58 Regarding 
missionary efforts in Congo by the Mennonite Brethren Conference of North America, 
two published histories by former mission board secretaries59 stand alongside numerous 
memoirs and biographies of individual missionaries,60 and global accounts of MB 
missions include detailed coverage of work in Congo.61 In contrast, Congolese historians 
have produced three Masters theses and one doctoral dissertation, all unpublished, which 
                                                        
58 For some examples see Levi O. Keidel, War to Be One (Grand Rapids, MI: Zondervan, 1977); 
Levi O. Keidel, Stop Treating Me like God (Carol Stream, IL: Creation House, 1971); Levi O. Keidel, 
Caught in the Crossfire: The Trials and Triumphs of African Believers through an Era of Tribulation 
(Thorndike, ME: G.K. Hall, 2000); Levi O. Keidel, Footsteps to Freedom (Chicago: Moody Publishers, 
1969); Levi O. Keidel, Black Samson: An African’s Astounding Pilgrimage to Personhood (Carol Stream, 
IL: Creation House, 1975); Dorothy Schwartz, The Hand of the Lord in the Lives of Merle & Dorothy 
Schwartz (Normal, IL: D. Schwartz, 1989); Martini Reimer Janz, Stargazer’s Children: A Memoir 
(Lexington, KY: CreateSpace, 2019); Short, Home Is Where God Calls Us; Faith Eidse, Light the World: 
The Ben and Helen Eidse Story as Told to Faith Eidse (Victoria, BC: FriesenPress, 2012); Fremont Regier, 
Congo: Hunger and Hope (Newton, KS: Board of Missions, General Conference Mennonite Church, 
1967). 
59 Board of Foreign Missions, Mennonite Brethren Church of North America, Foreign Missions, 
Africa; Toews, The Mennonite Brethren Church in Zaire. 
60 Ernest Dyck, Called to Witness (St. Catharines, ON: Ernest Dyck, 2003); Susie Brucks Dyck, 
To God Be the Glory! My Life as God’s Servant in Africa (Clearbrook, BC: S. Dyck, 1983); Anna Rose 
Goertzen, Mama Nlundi: Our Adopted Mother (New York: Vantage, 1982); Kroeker, Shiny Shoes on Dusty 
Paths; Grandpa Irv, “For Such a Time as This (God’s Appointed Time): The Life Story of Irvin and Lydia 
Friesen,” 1997, Mennonite Library and Archives, Fresno Pacific University; Katy Penner, Diamonds in the 
Sand (Winnipeg, MB: Windflower Communications, 2001); Janzen, Pioneering for God in the Congo 
Jungle; Sarah Peters, Walk with Me South of the Equator, ed. Harold Jantz (Winnipeg, MB, 2005); Henry 
G Bartsch, Stories My Father Told Us... That His Grandchildren and Their Children Might Know, trans. 
Karl Bartsch (Morgantown, PA: Masthof Press, 2006); Anna Bartsch, The Hidden Hand in the Story of My 
Life, trans. Arthur Bartsch (Winnipeg, MB: The Christian Press, 1987). 
61 Esau, First Sixty Years of M.B. Missions; Phyllis Martens, The Mustard Tree: The Story of 
Mennonite Brethren Missions (Fresno, CA: Mennonite Brethren Boards of Christian Education in 
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narrate the histories of the CMCo62 and the CEFMC.63 Of these, Nzuzi Mukawa’s 
dissertation is the only one that both relies on mission archives and is available online. 
Published histories by Congolese Mennonites are limited to two chapters in edited 
volumes.64 Many Congolese students at Bible institutes or universities in Kinshasa have 
explored historical questions in license- or lower-level theses, but these tend to be 
inaccessible to all but their authors.65 
Although several important advances in global Mennonite historiography took 
place in the early decades of the twenty-first century, the riches of the mission archives 
are still basically unexploited by Congolese Mennonite historians. The Global Mennonite 
History Project, a five-volume global history of Mennonite churches on five continents, 
                                                        
62 Ganvunze Fimbo, “L’impact du christianisme au Zaïre à travers l’oeuvre de la communauté 
mennonite (1911-1987)” (Th.M. thesis, République Centrafricaine, Faculté de théologie évangélique de 
Bangui, 1989). Fimbo’s thesis constituted the first full-length history of the CMCo by a Congolese 
historian. He did not rely on AIMM archives; indeed, in 2018 he was unaware that CIM field minutes had 
been preserved at all. —Ganvunze, Fimbo, interview by Anicka Fast and Gogol Gisashi, 3 October 2018, 
Kikwit, D.R. Congo. Tshidimu Mukendi, Le centenaire de la Mission mennonite au Congo-Kinshasa. 
Tshidimu’s research did not draw on AIMM archives, and his primary sources were limited to the last 
twenty years. 
63 Kikweta was the first person to write a full-length history of the MB church in Congo, for his 
Masters thesis at Montpellier in France in 1977. His research was based primarily on oral interviews, on 
documents in CEFMZ offices, on old missionary-authored periodicals that included some historical 
sketches of mission stations, and on a severely circumscribed selection of secondary sources. —Mawa 
Wabala Kikweta, “Histoire de la Communauté des Églises des Frères Mennonites du Zaïre (C.E.F.M.Z.)” 
(Masters thesis, Institut Protestant de Théologie, 1977). Mukawa Nzuzi is the only Congolese historian to 
have written a doctoral-level dissertation on the history of the CEFMC. —Mukawa, “Relationship between 
the Mennonite Brethren Mission Services International and the Mennonite Brethren Churches of the Congo 
(1943-2002).” 
64 Kumedisa, “Mennonite Churches in Central Africa”; Kikweta A Mawa Wabala and Matsitsa-
N’singa, “MB Church in the Congo.” 
65 For a partial list of theses produced by students at the Institut supérieur théologique de Kinshasa 
(ISTK; later renamed as Université chrétienne de Kinshasa [UCKin]) and the Centre universitaire de 
missiologie (CUM), see “Anabaptisme mennonite par régions francophones,” Bibliographie anabaptiste 
francophone, accessed 31 December 2019, http://biblioanab.fr/Biblioanab/IV%29_D_bis.html. Copies of 




was produced under the aegis of Mennonite World Conference and brought together 
historians from all five continents in a collaborative effort to produce a history of the 
Anabaptist movement that was “truly global,” within a historiographical framework that 
took the entire “global church” as the lens of interpretation.66 With its high quality of 
editing and its attentiveness to historiographical debates occurring among scholars of 
World Christianity, it represented a major advance over previous histories. Within this 
project, Erik Kumedisa’s 60-page chapter on Mennonite churches in Central Africa 
represents the only published historical narrative to encompass both the CEFMC and the 
CMCO, and to be available in French.67 However, it does not refer to archival sources.  
The International Community of Mennonite Brethren also made an effort to 
produce a global history in 2010 in honor of the 150th anniversary of the Mennonite 
Brethren. A short but valuable chapter on the CEFMC in this volume was authored by 
Kikweta Mawa A Wabala Jean-Claude and Matsitsa Maurice – again without reference to 
mission archives. Oddly, it was published only in English and German despite having 
been written in French.68  
                                                        
66 Shenk, “Toward a Global Church History,” 50; 54. John A. Lapp, one of the major visionaries 
behind the project, has described the process more fully. See John A. Lapp, “The Global Mennonite 
History Project: The Vision and Process,” Mission Focus: Annual Review 19 (2011): 41–45. 
67 Kumedisa, “Mennonite Churches in Central Africa”; Kumedisa’s chapter appears in French in 
John Allen Lapp and C. Arnold Snyder, eds., Rythmes anabaptistes en Afrique, trans. Sylvie Gudin 
(Charols: Éds. Excelsis, 2012). 
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In honor of the centennial celebrations of Mennonite presence in Congo in 2010, 
the AIMM published a volume of short biographical sketches of Congolese Mennonites 
collected by both former AIMM missionaries and Congolese researchers, in both English 
and French.69 This collaborative effort was shaped by the determination of the AIMM 
executive secretary, Rod Hollinger-Janzen, and former AIMM administrator James 
Bertsche, to privilege the voice and agency of Congolese Christians instead of casting the 
North American missionaries as the main source of missional initiative. As Bertsche put 
it, the intent was to create a volume of “stories by Africans about Africans,” focusing on 
their missionary activities as “messengers of good news.”70 The seven Congolese 
researchers who gathered biographies received oral history training from Fohle Lygunda, 
the Regional Coordinator for Francophone Africa for the Dictionary of African Christian 
Biography, thus connecting the project to broader initiatives and networks of scholarship 
on African Christian biography and world Christian history.71 Dominique Yona, one of 
the Congolese researchers, identified one of the innovative aspects of the project to be the 
emphasis on the missional agency of Congolese Mennonites. “The fact that we are calling 
Congolese believers missionaries, is something that makes me very happy,” he stated. “I 
                                                        
69 Rod Hollinger-Janzen, Nancy J. Myers, and Jim Bertsche, The Jesus Tribe: Grace Stories from 
Congo’s Mennonites 1912-2012: A Project of Africa Inter-Mennonite Mission (Elkhart, IN: Institute of 
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70 Jim Bertsche, “Some CIM/AIMM Centennial Reflections,” Mission Focus: Annual Review 19 
(2011): 84. 
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am a Mennonite Christian, and for me this is an obligation, a necessity.”72 While the 
volume is freely accessible online in English and in French, its usefulness is again limited 
by the fact that researchers did not draw on mission archives, and informants’ memories 
of individuals featured in the volume were often sparse and incomplete.73 
Overall, despite important advances in the historiography of Congolese 
Mennonite churches – new emphases on Congolese missionary initiatives, new 
collections of biographies, new efforts to synthesize CEFMC and CMCO into a single 
narrative, and the inclusion of histories of Congolese Mennonite churches within a 
narrative that emphasizes the global nature of the Anabaptist movement – Congolese 
historians have generally been unable to craft a narrative about the earliest decades of the 
missionary encounter which meaningfully reflects the missionary agency of the earliest 
Congolese leaders and teachers, the subtle shades of ecclesial logic that shaped expatriate 
missionaries’ associations with the colonial state, or the everyday ecclesial practices that 
sometimes communicated gospel equality, and sometimes racial separation. The ability to 
retrieve such historical details depends on access to sources that have, for the most part, 
been preserved by North American agencies and institutions, and that were dominated 
during their creation by the perspectives of North American missionaries and mission 
board personnel. 
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Second, early documentary sources that are available in Congo are found in 
collections whose composition reflects the lack of catholicity that governed decisions 
about preservation. Thus Congolese researchers whose access is limited to sources 
available in Congo are deprived of many valuable documents created in Congo, but 
removed by North American missionaries to be preserved in mission archives around the 
time of mission-church “fusion” in 1971. These decisions about preservation reflect 
particular assumptions about the changing jurisdiction of the “mission agency” vis-à-vis 
the “church.” For example, the CEFMC central office in Kikwit, which I visited in 
October 2018, contains two large four-drawer filing cabinets packed full of documents 
dating from the 1940s to the 1980s, which had clearly been filed there by expatriate and 
Congolese administrators of the CEFMC, and which have remained mostly untouched 
since. The construction of this building to house the new administrative headquarters of 
the CEFMC dates from shortly after “fusion” in 1971, when the AMBM was legally 
incorporated into the national church structure.74 The state of preservation and the 
contents of the files in that building thus reflect the shifting relational dynamics between 
the North American and Congolese Mennonites who began to work together in new ways 
in the 1970s. Notably, correspondence between AMBM missionaries and the home board 
prior to 1971 is missing from the Kikwit office. This correspondence, despite being 
generated in Congo and stored there for some time, was removed, mostly likely at the 
                                                        




time of fusion, to the MB Mission (Multiply) archive in Fresno, California.75 Pre-1971 
documents in the Kikwit office are mostly limited to legal and administrative 
correspondence with the state and other service providers such as banks, insurance 
companies, and construction companies. 
A similar situation pertains within the CMCo, where documents in the office of 
the legal representative in Kinshasa span a similar time frame between the 1930s and the 
1990s. In the pre-fusion era, holdings tend to be limited to legal documents, while post-
fusion documents include the “juicier” confidential correspondence between the North 
American missionary representative and AIMM board members.  
Overall, the composition of the relatively few primary sources located in Congo 
that document the relationship among Congolese Mennonite and MB church 
administrators, AIMM and MB Mission board members, and North American 
missionaries reflects the shifts in ownership and power that occurred at the time of 
fusion, when North American missionaries, still working and generating correspondence 
in Congo, no longer felt they could legitimately move their files into a North American 
archive. The assumption, prior to fusion, that such documents “belonged” to the mission 
agency reflects an ecclesial understanding that deprives Congolese Mennonite historians 
of key primary sources, even as it also may assure the longevity of these documents. 
This argument about the ecclesial significance of access to documentary sources 
is not intended to downplay the significance and validity of oral modes of historical 
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remembering, which can be particularly relevant in an African context.76 Neither do I 
intend to uphold documentary sources as being necessarily preferable to oral ones. 
Indeed, the archive itself represents only a small slice of collective memory, and its 
composition reflects particular priorities and concerns which must themselves be 
interrogated.77 Undoubtedly, the use of oral history by Congolese Mennonite historians 
has yielded rich materials which have helped to challenge historical interpretations based 
solely on archival research.78 For the purposes of this dissertation, however, it is 
necessary to point out that uneven access to one of the key sources of information about 
Congolese actions and attitudes that precede living memory is sometimes implicitly 
justified using ecclesiological assumptions about to whom these sources “belong.” The 
assumption that Africans will be able to reconstruct their history using primarily oral 
sources can subtly downplay the importance of the sources that exist in mission archives, 
which often provide some of the only information available about Congolese actions and 
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perspectives in the period preceding living memory, when read against the grain.79 
Attempts by Mennonites from the Global North to facilitate oral history research by 
Africans, while commendable, may sometimes rest on the subtle assumption that 
documentary sources from mission archives in North America will be less important to 
Africans who are supposedly writing “the church’s story.”80 
Third, notwithstanding the importance of mission archives, in cases where 
memories of the missionary encounter differ markedly among Congolese and North 
American Mennonites, Congolese Mennonites’ perspectives are crucial to retrieving 
evidence of the struggles for catholicity that shaped the early encounter – yet they are 
underrepresented in both archival and published sources to the point where they become 
difficult to retrieve through conventional channels of historical research. While 
conducting research in Congo in 2018, I interacted with half a dozen Congolese 
Mennonite and MB historians who are developing historical narratives about the 
missionary efforts of their churches, tracing interconnections between the Congolese 
Mennonites and the Anabaptist movement that began in Europe in the sixteenth century, 
and retrieving forgotten stories about both empowering and oppressive modes of 
interaction between North American and Congolese church members. Some of their 
accounts were unpublished, yet all were crucial in orienting me to be attentive to some 
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liberative elements of the mission station economy, to the early focus on ecclesial self-
sufficiency promoted by Doering, and to the missionary consciousness exhibited by the 
earliest Congolese Christians – offering perspectives which helped me to interpret the 
sparse documentary sources in a new light. Interactions with these historians deepened 
my conviction that ecclesiology offered an interpretive key to many of the struggles that 
had shaped the missionary encounter. For example, Kikweta’s sociological reflections 
about the role of the church, located in a “neutral zone” of the mission station, as a 
“meeting place between two races” shaped my determination to use an ecclesiological 
lens of interpretation for my narrative of the missionary encounter.81 
Cases where the perspectives of these historians directly conflicted with those 
presented by North Americans in published accounts or interviews were particularly 
instructive. For example, the claims I sometimes heard from former AMBM missionaries 
or their children about intimate relationships between expatriate missionary children and 
their Congolese playmates did not match the memories and experiences of Congolese 
Mennonites who had grown up on the same stations at the same time. Kikweta’s account 
of life on the MB mission station of Kafumba in the 1950s as “a life of two separate 
races... at all levels,” reinforced by the geographical separation between the “separate 
camps” of expatriate missionaries and Congolese associated with the mission,82 
contrasted sharply with Lawrent Buschman’s claim that “missionary children were 
                                                        
81 Kikweta Jean-Claude, interview. See also the introduction to Chapter Three. 
82 Kikweta Jean-Claude, interview. See also Kikweta’s broader historical analyses of the 
Mennonite Brethren missionary encounter in Congo. —Kikweta, “Histoire de la Communauté des Églises 
des Frères Mennonites du Zaïre (C.E.F.M.Z.),” 1977; Kikweta A Mawa Wabala and Matsitsa-N’singa, 




always intimately associated with Congolese children on the mission stations.”83 Yet 
Kikweta did not have the same ability to disseminate his perspectives to a wide audience. 
He remembered being sharply criticized by North American missionaries for his analysis 
of such “apartheid” in his Masters thesis.84 At the time of his untimely death in 2019, he 
had devoted the last fifteen years of his life to the reconstruction of Mennonite Brethren 
history in Congo in a way that foregrounded the connections between Congolese 
Mennonite Brethren and the Anabaptist movement, and had written more than 1400 
pages – as yet unpublished for various unsatisfactory reasons – in pursuit of his goal of 
making known to a new generation of Congolese Mennonite Brethren the “extraordinary 
heroism” of the early Congolese missionaries, to whom he referred as “our first 
missionaries, our fathers.”85  
In short, during the process of conducting research for this dissertation, I found 
evidence not only of a two-tiered understanding of the church within the missionary 
encounter, but also of a two-tiered ability to have one’s account of this church published 
and broadly accessible. While I found that the interpretations offered to me by Congolese 
colleagues were reflected in archival sources, North American historians had usually not 
engaged in the kind of excavation that would allow such voices to be heard. In this way, 
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the struggle for catholicity during the missionary encounter intersects directly with the 
struggle for catholicity in representation today.  
Fourth, as the struggle for catholicity played out on the domain of knowledge 
production, I could not avoid being drawn, as a researcher, into these complexities. I 
responded to requests to help find a publisher or simply a typist for a historical 
manuscript, handed out flash drives containing scans of archival documents, advocated to 
Congolese and North American Mennonite leaders of church and mission agencies for 
both preservation and broader accessibility of primary sources, promoted habits of 
preservation in Congo, and even, on one occasion, negotiated for the repatriation of a 
collection of fragile documents to the AIMM archive in the United States. I sought to 
promote a broader conversation on these matters with historians, archivists, and church 
leaders from around the world by helping to organize a symposium on the topic of 
“Power and preservation,” hosted by the Institute for the Study of Global Anabaptism at 
Goshen College.86 I also found my own access to documents in Congo limited by the 
unwillingness of some Congolese historians or church leaders to make them available to 
others.  
In some cases, I found myself awkwardly caught between allegiances to 
“mission” and “church” institutions. For example, the first time I met with Kikweta in 
Kinshasa, he began to grill me on the kinds of documents that could be found in the MB 
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Mission (Multiply) archives in Fresno. Kikweta’s superior grasp of the history of the 
CEFMC heightened his sensitivity to the inaccessibility, to him, of these archives. He 
began fidgeting with excitement when he learned that the original correspondence of 
AMBM administrators with Mrs. Near, former owner of land at Lusemvu that was sold to 
the mission in 1953, was held there. “I won’t let you leave without you giving me those 
documents,” he declared. I had been involved in extensive discussions with MB Mission 
administrators in the weeks preceding my visit, in order to negotiate for permission to 
leave copies of my scans, made in Fresno, with historians in Congo. When speaking with 
Kikweta, I had not yet obtained the permissions which were later arranged, and so I 
remained silent, feeling like a collaborator. Tragically, Kikweta died before having had a 
chance to access the sources in which he had expressed such great interest.  
Of course, many, if not most, historians have chosen to embrace activist roles 
during their research, intervening to catalogue, preserve, and render archival documents 
accessible. Indeed, justifications for activist academic research have gained much traction 
over the last decade, not only among anthropologists but also among historians and 
theologians.87 Derek Peterson, engaging in such efforts during his study of revivalism in 
East Africa, claims that attempts to retrieve forgotten or actively silenced voices 
constitute a central part of the historian’s “vocation”: the work of reviving voices from 
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the past in ways that take position against efforts by current regimes to promote the 
forgetting of such voices is, he claims, an appropriately activist activity in which 
historians should engage.88 Nevertheless, what heightened this imperative in my case was 
a shared allegiance with interlocutors, both living and dead, to an ecclesial body whose 
catholicity continues to be at stake in ways that echo the ecclesial struggles of the earliest 
participants in the missionary encounter I was seeking to describe. In addition to a shared 
commitment to academic equity within a global community of scholars, I was choosing 
to position myself alongside my interlocutors as a member of a shared moral tradition of 
inquiry – a prerequisite, according to moral philosopher Alasdair MacIntyre, to the 
rationality of moral judgments.89 My interactions with Congolese and North American 
research “subjects” and fellow historians had the potential to bolster or undermine an 
ecclesial imagination in which Congolese and North American Mennonites were part of a 
single ecclesial body, in a way that could not be divorced from my research on the 
processes of creating or undermining such ecclesial imaginations in the early decades of 
the missionary encounter.  
To sum up, as research for this dissertation proceeded, it became clear that the 
methodology of the research was being shaped by the mutual influence of contested 
catholicity today, and similar contestation during the historical events that are now 
beyond living memory. Even as North American and Congolese Mennonites show 
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differing levels of willingness to embrace catholicity as a framework for ongoing 
relationship, unequal conditions of access to crucial primary sources directly shape the 
ability of both Congolese and North American Mennonite and MB historians to tell the 
story of their ancestors’ encounter through the lens of catholicity, in a way that responds 
to Wilbert Shenk’s call for “truly global” histories that “illuminate the meaning of the 
church.”90 Moreover, the largely forgotten struggles for catholicity that shaped the 
missionary encounter continue to play out in the present through debates over ownership 
of, and access to, the sources needed for a catholic telling of the story of the past. The 
ecclesial imaginations that competed in the earliest encounter are related to the ecclesial 
assumptions that shape decisions to create, preserve, repatriate, or enable access to 
various sources today. The question of who has power to tell the story is intimately 
related to the question of who North American and Congolese Mennonites are today, as 
those who have been brought into relationship through a missionary encounter that began 
more than a century ago. 
 
Toward catholic remembering: an evolving scholarly conversation 
The various challenges reviewed in the first part of this chapter highlight the fact 
that the very process of researching and of constructing a narrative of the missionary 
encounter is itself part of the struggle to define and participate in a global church in the 
present. At every stage, the focus within this dissertation on the political significance of 
ecclesial practices and discourses in the encounter played a crucial role in bringing these 
                                                        




interconnections to light. If historians of the Christian church aspire to catholicity in their 
methods, then this reality cannot be sidelined or put into a footnote. The connections 
between struggles for catholicity in past and present need to be recognized as part of the 
research itself. Moreover, theological language is needed both in order to explain why an 
ecclesial analysis of the missionary encounter offers a privileged vantage point from 
which to observe these intersections, and in order to interpret the historical narrative in a 
way that contributes to greater catholicity in the future. 
In recent years, various scholars have addressed questions of memory, catholicity, 
and mission from within a wide variety of Christian faith traditions. However, because 
these scholars work within different disciplines – including history, missiology, World 
Christianity, ecclesiology, religion, and political theology – their insights have often been 
articulated in isolation from each other. Even as historians of World Christianity have 
issued calls for a greater focus on theological themes of unity and catholicity, scholars 
whose interests touch on political theology have been exploring these very themes, yet 
without necessarily being aware of the historiographical tools being used by their 
colleagues. 
Ecumenizing trends in the historiography of the missionary encounter 
Historians of the world Christian movement have long been drawing on 
theological ideals of unity and catholicity to reshape narratives about the global spread of 
Christianity. Dana Robert has documented how the ecumenical ideal of Christian unity, 
which grew out of Protestant missionary encounters in earlier decades, began to reshape 




century.91 Even though they were still authored predominantly by Western scholars, new 
histories of the world Christian movement began to bear the imprint of the conviction that 
there was no meaningful theological distinction between “mission” and “church.”92 
Although the triumphalistic optimism of the mid-century ecumenical movement was 
rightly criticized by post-colonial scholars for its Eurocentric bias, scholars from a more 
recent generation, shaped by the intervening decades of post-colonial critiques of 
mission, have begun to draw on similar theological arguments to shape their 
historiographical approach to world Christian history.93 
For example, in 1969, when J.F. Ajayi and E. A. Ayandele berated “writers on 
Christianity and missionary activities in Africa” for their excessive focus on Western 
missionaries at the expense of African agency and initiative, their challenge to historians 
was essentially an ecclesiological one: the error of pre-Independence, Western-authored 
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mission histories was that their authors wrote “as if the Christian Church were in Africa, 
but not of Africa.”94 For Ajayi and Ayandele, historians’ failure to recognize African 
agency in the church was precisely a failure of catholicity: a failure to recognize the 
church in Africa as being, also, the church in mission. 
Andrew Walls, a British church historian at the forefront of the disciplinary shift 
from Mission Studies to World Christianity, expressed a similar sentiment in a 1991 
essay. As one of the earliest scholars calling for a broader awareness by theologians and 
mission historians of the “fundamental shift in the centre of gravity of the Christian 
world” – what Dana Robert would later dub the church’s “shift southward,” and Philip 
Jenkins would popularize as the “next Christendom” – Walls wryly noted that the impact 
of this shift seemed to have been felt everywhere but in theology.95 He called for the 
integration into theology of this new reality, insisting on the necessity of inserting “the 
shape of the church as it is today onto intellectual and theological maps that were drawn 
according to the canons of what it used to be.”96 Walls also considered the uneven 
accessibility of northern “mission archives” and southern “church archives” in 
ecclesiological terms. He mused,  
The documents of the Southern churches belong to those churches, 
whether they are presently being used or not. But, on reflection, do not the 
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mission archives belong to them too? And is not the whole heritage of the 
church the heritage of the whole church?97 
While Walls focused his essay on practical proposals for cooperating and sharing 
resources, he still concluded hopefully that a “renaissance of mission studies” – which he 
rightly predicted was “at the threshold,” if under a different name – could “be the prelude 
to the reordering of theology.”98 
Over subsequent years, the study of World Christianity was given huge impetus 
by the emerging scholarly awareness of the “southward” shift of the church. Historians 
soon began to reframe this reality by making new statements about what Christianity is, 
and has always been – a “global faith”99; a “non-Western religion,”100 and a “world 
religion”101 that is simultaneously local and global.102 As the awareness of a new 
composition of the world church dawned on Western historians, they engaged in various 
attempts to work out the implications of the realization that the history of the church is no 
longer just about “us” – or to state it another way, that the “us” that Western church 
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historians used to take for granted had changed.103 Mission historians, who filled the 
ranks of the new guild, emphasized the role of mission in bringing about this new 
reality.104 
In an important edited volume written just before the terminological shift to 
“World Christianity,” European scholars produced an “ecumenical introduction” to 
“missiology,” which sought to be informed by the global nature of Christianity.105 The 
significance of this contribution has unfortunately been overlooked, due both to the fact 
that the authors situated their contribution within the classical field of missiology, and to 
the timing of publication just prior to David Bosch’s masterful synthesis of mission 
theology, which helped to overcome the ecumenical impasse between evangelical and 
mainline emphases on evangelism and social justice.106 However, Verstraelen et al. 
presented important theological arguments for the study of the missionary encounter 
through the lens of unity in ways that would draw the researcher into solidarity with the 
global church. In addition to elements which would later become a staple of World 
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Christianity textbooks – overviews of Christian faith and practice in different global 
locations, a determination to overcome a depiction of missionaries as primarily Western, 
and attempts to privilege non-Western voices in the creation of these overviews – one of 
the most significant contributions of the volume was to articulate a rationale for the study 
of World Christianity within the field of missiology. The authors defined missiologists as 
those who study “the movement of Christianity” from “within a faith interest” and whose 
historical explorations are shaped by an agenda that emerges from within that interest.107 
Thus, they considered that the study of World Christianity must examine questions of 
“how the legacy of the modern missionary movement can become fruitful,”108 and they 
articulated a vision for such research that was strongly ecumenical in the sense that, not 
only in subject but also in method, it would draw on diversity from a “vantage point of... 
unity.”109 Their conclusion that an urgent agenda for the twenty-first century would be 
that of “ecumenizing” the global church was thus a plea for allowing the agenda of unity 
to unapologetically permeate the study of World Christianity.110 The editors attempted to 
exemplify such an ecumenical effort through the inclusion of voices that reflected the 
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diversity of Christian faith and practice, not only as storytellers about their own contexts 
but as participants in the definition of this scholarly enterprise. However, the book mostly 
drew on European authors, and its “ecumenical” efforts toward “greater commonality in 
missiological reflection” were largely limited to Dutch Catholics and Protestants.111 Its 
contribution was to articulate a particular ideal, rather than to attain it. 
An important consultation in 1998 took a further step forward by bringing 
together historians and missiologists from all the continents in an attempt to theorize 
about how to move toward a “Global Christian History.” A selection of presentations was 
later published in a volume whose explicit aim was to broaden the way in which 
Christian history was written in order to respond to changing global realities.112 One of 
the recurring themes in this volume was the need to make space for stories of the whole 
church without simply making non-Western church history into an “appendage” of 
Western history, and inserting it into Western categories.113 The goal was to avoid the 
kind of situation that Walls poignantly described, after observing the uncritical 
exportation of Western church history syllabi into an Indian context: one in which 
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“[c]hurch history,” as it was being taught to non-Western Christians, “was a given—... a 
seamless robe into which” Africa, Asia, or Latin America “could not be sewn.”114  
As many scholars emphasized the need to retrieve the agency of non-Western 
actors in the spread of Christianity worldwide, this work of retrieval occurred within the 
broader concern, being articulated around the same time, to overcome a false 
“dichotomy” between what had tended to be called “mission history” – history focused 
on the transmission of the Christian message and the agency of expatriate missionaries in 
that task – and “church history,” which emphasized the appropriation of the message by 
local actors and their role in its ongoing spread.115 A. Mathias Mundadan, for example, 
advocated for a focus on the “encounter” between the gospel message and local 
contexts.116 Philip Yuen-Sang Leung promoted a focus on “interrelatedness, interaction, 
inclusion, and intersections” and noted that a dichotomy between “mission” and “church” 
history was itself a divisive, “race-conscious” approach that tended to overlook the 
“reciprocal” relationships between Western and Chinese Christians that were part of their 
long encounter and that led to a blurring of the line between “giver” and “receiver.”117 
A prominent participant in this conversation was Lamin Sanneh, an African 
historian who was at the forefront, both of the history of the missionary encounter in 
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Africa, and of a reconception of the theological relevance of this history in a post-
colonial era.118 Sanneh noted the way in which historical writing is itself a participation 
in issues of relevance in the present, since it involves “taking hold of a dead past and 
bringing it within range of our own life and work.”119 He was also attentive to the ways in 
which the ongoing power imbalance between Western and non-Western scholars was 
slowing down progress toward a historiography based on a recognition of the global 
reality of the church.120 Sanneh’s conviction about the role of narratives in forming “new 
identities” clearly motivated him to devote his life to the creation of new narratives of 
World Christianity which focused on the agency of all parties in the missionary 
encounter, emphasized the ways in which both expatriates and local missional agents 
were shaped and changed through their relationship, and encompassed stories of both 
“renewal” and “subjection” which confounded any simplistic link between missions and 
colonialism and which insisted on a fine-grained examination of what actually happened 
“on the ground” in contrast to expectations or assumptions.121 As he moved resolutely 
away from the focus on “transmission” that undermined earlier, Eurocentric “mission” 
histories, Sanneh’s historiographical lens was infused with a strong focus on catholicity. 
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He constantly reminded his readers of the ways in which the power of the gospel affected 
not only the Africans but the Western missionaries as well, leading to “intercultural 
breakthrough” in ways that problematized any simplistic casting of missionaries as 
villains.122 
As part of this broad reconception of historiography, some scholars began to 
reflect explicitly on the challenge of integrating their own allegiance to the church with 
the method and topic of study. Leung, for example, found that it was impossible to write 
an essay about mission history and church history in China without including references 
to “personal experiences” and other forms of “reflective thinking.” As he noted,  
I wanted to be dispassionate and analytical as a field historian. But the 
moment I started to revisit the field, the issues and the history of the 
Chinese church and my own struggle as a Christian to define myself as a 
part of the church in the Chinese cultural context demanded a role and a 
voice in this chapter.123  
Leung concluded in a way that tantalizingly touches on the central theme of this chapter: 
Maybe my predicament and that of the Christian historians and 
missiologists who desire to find a better interpretive framework for doing 
new Christian history with a global perspective are not much different: 
both hinge on how to balance a strong Christian commitment and a high 
level of academic and research skills and methodologies.124 
Leung’s own willingness to challenge the dichotomy between mission and church history 
came, not from a “methodological necessity in historical studies,” but from his own 
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identification with the church; his sense of kinship with both Western missionaries and 
Chinese converts led him to appeal to the biblical image of a single “body” to call for a 
“sympathetic understanding of the history at both ends.”125  
Following the lead of this first generation of scholars of World Christianity, 
historians for the last two decades have been producing fine-grained studies of the 
missionary encounter. Some of the most recent to focus on an African context are 
exemplary in the way that they skillfully draw expatriate missionaries and local 
Christians into a single narrative.126 These studies pay close attention to the role of 
institutions in shaping Christian identity, explore gendered experiences of church life, 
trace global-local networks and intersections, and carefully analyze both the unequal 
power relations and the aspirations toward catholicity that have accompanied the 
appropriation of the Christian message by new converts around the world. In many ways, 
they overcome the false dichotomy between mission and church history by exploring the 
active participation of all parties in developing new, trans-local Christian identities.127 
These studies exemplify the recent adoption by scholars of World Christianity of “global 
history” frameworks such as World History, Entangled History, and Borderlands History, 
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which facilitate a focus on flows, inter-connections, networks of exchange, and non-state-
based actors.128 
This brief review of historiographical developments in the study of World 
Christianity shows that historians of World Christianity have made much progress in 
moving toward a historiographical framework that is grounded in aspirations toward 
unity, catholicity, and ecumenism. Recent scholarship reflects these aspirations through 
exemplary research that pays increasing attention to equity in the process of knowledge 
production, recognizes the role of mission in driving the process of making Christianity 
into a worldwide religion, juxtaposes the local missionary encounter with the broader 
trans-local connections that channeled and realized aspirations for unity in the past, and 
shows an increasing commitment to comparative histories that attain parity between 
different regions of the world.  
Nevertheless, the broader question of how to conceive of the historical task 
ecclesiologically in relation to the study of this new, global reality has still received 
relatively scant attention. Explicit forays into theology have tended to be limited to an 
appeal to broad Christian ideals of universality, legitimizing participation in 
historiographical frameworks that were emerging independently of the “world-Christian 
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turn” in history and theology.129 As valuable as these new emphases were and are, they 
do not directly unite the historical study of the political significance of the church in the 
past with the ecclesiological question of what it means to study and to be part of a trans-
local church in the present. Despite the calls of Wild-Wood and her colleagues, world 
Christian historians have generally failed to situate their efforts explicitly within an 
ecclesiological framework that would not only allow their historical method to better 
match their “ecumenizing” aspirations, but would also permit deeper exploration of the 
theological significance of their narratives for the global church that lies at the center of 
their scholarly interest. In short, the reality of ongoing obstacles to catholicity in the 
global church shows that it is time for a further step in exploring the “theological 
ramifications” of a study of global Christianity that is focused on unity.130 
Memory, narrative, and ecclesial identity: contributions from political theology 
A growing number of scholars of all stripes – whether historians, political 
scientists, or political theologians – are seeking to take religion seriously by refusing 
either to reduce it to politics or to ignore the political significance of its institutions, 
practices, and performances. For example, various historians and political scientists have 
emphasized the ways in which religious bodies can constitute independent centers of 
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power that have the potential both to align with, and dissent from, state actions.131 Such a 
perspective allows for focused attention on the complex ways in which power is 
distributed within religious organizations, and legitimizes a focus on “beliefs, symbols, 
and practices” expressed in religious and “superempirical” language, since these elements 
of religion clearly have a concrete effect on the organization of human life.132 Others seek 
to recognize the religious domain on its own terms as a meaningful site within which to 
exercise power, by rejecting instrumentalist theories of conversion that simplistically 
reduce religious commitments to a manifestation of purely material or economic 
interests.133 Within this broadening appreciation for the political significance of religion, 
a number of scholars have explored the political potency of religious performance and 
practice in embodying a social imagination that has the potential to subvert or challenge 
the social imagination of other political entities, such as the state or the international aid 
apparatus.134 The missionary encounter has received some attention as a site for the kinds 
of micro-interactions that can enact either domination or resistance.135  
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Working in broad agreement with this trend, a variety of political theologians, 
including prominent Anabaptist and Catholic theologians, often with Africanist expertise, 
have engaged with questions of memory, ecclesial identity, and mission.136 Through their 
emphasis on the ecclesial imagination, these scholars promote an understanding of the 
church as an alternative politics to that of empires or nation-states, while situating its 
potential for resisting authoritarianism within ecclesial practices such as eucharistic 
memory, economic sharing, hospitality, and solidarity. As historians of World 
Christianity call for a deeper engagement with theological themes of catholicity, the work 
of these political theologians yields several insights that can be fruitfully integrated into a 
historiographical framework for the study of the missionary encounter that is shaped by 
an ecclesiological “aspiration for unity” and ecumenicity.137  
Most broadly, these political theologians develop a normative argument about the 
church as the potential locus of redemptive, life-giving politics. For example, Mennonite 
theologian John Howard Yoder has argued that through its sacramental practices – such 
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as Eucharist, baptism, and consensus decision-making – the church can socially and 
politically express the ethic of Jesus, grounded in non-violence and enemy love, such that 
these practices actually constitute the good news.138 Baptism not only symbolizes but 
actually inducts believers into “a new people whose newness and togetherness explicitly 
relativize prior stratifications and classification”139 – a “social phenomenon” made 
possible by the destruction at the cross of the wall of separation between Jew and 
Gentile.140 The Eucharist, a form of economic sharing practiced by the early church, 
concretely “extends to a wider circle the economic solidarity normally obtained in the 
family.”141 Yoder thus posited an intimate link among ecclesiology, missiology, and 
social ethics. As he memorably put it: 
The new peoplehood... is by its very existence a message to the 
surrounding world. The medium and the message are inseparable. What 
God is doing is bringing into existence a new historic reality, a community 
constituted by the flowing together of two histories... How God is doing it 
is not distinguishable from what God is doing, and how the world can 
know about it is again the same thing.142 
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Within this perspective, the relationship between “church” and “politics” is that “[t]he 
people of God is called to be today what the world is called to be ultimately.”143  
Yoder’s focus on the political character of ecclesial practices is but one influential 
example from within a much larger North American Anabaptist-Mennonite scholarly 
tradition that has focused on the political and social distinctiveness of the church.144 
While it can be described as a “free church” perspective because of its tendency to 
support the distinctiveness of the church from the world, this broad focus on the political 
normativity of the church is part of a much larger stream of political theology and post-
liberal ecclesiology that includes scholars from within multiple Christian traditions.145  
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Drawing on this broad understanding of the church as the true politics, political 
theologians have developed at least three lines of research and reflection which are 
relevant to the historiography of the missionary encounter. First, they have explored the 
role of ecclesial practices in nurturing an alternative narrative and social imagination to 
that of polities such as the empire or nation-state. 
Several Catholic political theologians have emphasized the dehumanizing and 
totalizing nature of the narrative that drives the colonial and post-colonial nation-state, 
and its profound animosity toward the “true politics” of the church.146 For Emmanuel 
Katongole, a “founding narrative” of murderous plunder underlies the political project of 
both colonial and post-colonial governments in Africa, and profoundly trivializes African 
lives.147 Jean-Marc Ela speaks more generally in terms of the oppressive post-colonial 
state and its continuity with colonial modes of domination and extraction.148 Through an 
examination of the use of torture by Pinochet’s regime in Chile, William T. Cavanaugh 
exposes the state’s goal of atomizing social bodies in a way that “disappears” the 
church.149 Key to Cavanaugh’s argument is that an individualistic understanding of 
religion as apolitical prevents an accurate understanding of the social implications of state 
torture as an “anti-liturgy” that asserts power over social bodies through the creation of 
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individuals in direct relationship to the state.150 Cavanaugh is able to show that the 
conflict is centered on the question of bodies, which become the “battleground” in a 
conflict between differing social imaginations.151 
If the nation-state is inherently opposed to the church, these theologians 
emphasize, then the embodied practices of religious groups must be understood as 
political practices that may conflict directly with those of the state. These scholars thus 
emphasize the role of ecclesial practices, especially the Eucharist, in constituting a 
humanizing and liberating sociopolitical alternative to state violence and oppression. For 
Ela, the church becomes a place of humanization “where the human being’s cry is really 
heard.”152 Ela emphasizes the political potency of the church as the embodiment of an 
alternative imagination, a “different world right here,” and advocates a narrative of 
solidarity and dignity as an alternative to dependence and domination.153 Although Ela 
alludes to ecclesial practices such as Eucharist as potentially liberating, his analysis of 
such practices remains vague, while the main actors of liberation remain bishops. 
However, Katongole takes Ela’s analysis to a new level by emphasizing the church’s 
crucial role as a political institution that has the potential to embody a different 
imagination and identity through its alternative narratives and practices.154 Within this 
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political reality, the “waters of baptism can be, and in fact are, much deeper than the 
blood of tribalism;” the Eucharist nurtures a catholic social imagination in which the 
church is a more relevant social body than that of tribe or nation-state; and practices of 
prayer and scripture reading ground the church in a catholic narrative in which Christians 
are bound with others through time and space as members of the same community.155 The 
work of Katongole draws on the post-liberal social ethics of Stanley Hauerwas, with its 
emphasis on character formation within community, as well as on the political theology 
of J.B. Metz, who insisted on the need for solidarity within the global church.156  
Second, these theologians have demonstrated how the church’s practices are 
simultaneously missional and ecumenical, thus offering a theological rationale for the 
overcoming of any residual dichotomy between “mission” and “church” history. Several 
Anabaptist-Mennonite scholars, for example, have emphasized the inseparability of the 
lived practices of the congregation from its larger mission, while articulating mission in 
terms of a “boundary-crossing ecclesiology.”157 The concept of catholicity, as used by 
                                                        
155 Katongole, 112–14; 25; 64. 
156 Metz, Faith in History and Society, 1980, 70–71; 73–75. See also Katongole, A Future for 
Africa, 24. Katongole elaborates on his intellectual debt to Hauerwas in Emmanuel Katongole, 
“Hauerwasian Hooks, Stories, and the Social Imagination of ‘The Next Christendom,’” in A Future for 
Africa: Critical Essays in Christian Social Imagination (Scranton, PA: University of Scranton Press, 2005), 
231–52. Although his engagement with work of John Howard Yoder occurred only after he had written The 
Sacrifice of Africa, he recognizes a strong overlap between his ecclesiology and Yoder’s account of 
ecclesiology as social ethics. —Emmanuel Katongole, “The Sacrifice of Africa: Ecclesial Radiances of ‘a 
Different World Right Here’: A Response to Anne Arabome, Elias Bongmba and John Kiess,” Modern 
Theology 30, no. 2 (April 2014): 427–29. 
157 In previous research, I have reviewed the work of Wilbert R. Shenk, John H. Yoder, David A. 
Shank, John D. Roth, César Garcia, Steven M. Nolt, and Larry Miller as exemplars of this approach. —
Fast, “The Earth Is the Lord’s: Anabaptist Mission as Boundary-Crossing Global Ecclesiology.” See also 
David A. Shank, “Anabaptists and Mission,” in Mission from the Margins: Selected Writings from the Life 
and Ministry of David A. Shank, ed. James R. Krabill (Elkhart, IN: Institute of Mennonite Studies, 2010), 




these scholars, does not refer primarily to the optimistic cooperation in mission that 
characterized Protestant denominations and mission societies early in the twentieth 
century, who tended to be insufficiently aware of the subtle ways in which their 
“boundless optimism” in the “power of Western Christendom” led them to converge with 
colonial and imperial logic.158 Neither does it refer to the organic or structural 
“ecclesiocentric” unity of the Protestant ecumenical movement, which reached a high 
point of optimism at mid-century, but ironically downplayed the voluntaristic nature of 
the church which had been the strength of earlier ecumenical efforts.159 Rather, their 
understanding of catholicity applies Anabaptist understandings of the political 
exemplarity of the church to a transnational or global context. While remaining aware 
Anabaptists’ problematic tendency, along with other Protestants, to succumb to 
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schismatic tendencies,160 these Anabaptist scholars have implicitly defined catholicity as 
the aspiration to “unity in disciplined discipleship” at both a local and a global level.161  
Thus John H. Yoder defined the mission of the church in terms of boundary-
crossing that nurtured a global church identity; for him, inviting unbelievers to faith and 
nurturing ongoing relationships of solidarity among Christians around the world were 
simply two steps in the same process.162 Similarly, leaders of Mennonite World 
Conference, an ecclesial body that connects Anabaptists worldwide, have tended to 
articulate unity in a way that emphasizes ecclesial fellowship across national boundaries, 
defining the church as a political alternative to the imagination of the nation-state in a 
way that claims a link with those early Anabaptists who were persecuted for their 
insistence that “the Earth is the Lord’s.”163 César García, current General Secretary of 
MWC, calls particular attention to the importance of global “church-to-church 
relationships” as constituting one of the main sources of hope for Southern churches who 
may rely on such expressions of solidarity for their very survival.164 He insists that 
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“[o]nly a multicultural global family of faith in which members love each other in a way 
that overcomes nationalism and looks out for the well being [sic] of others will bring a 
new standard of life that exposes the delusional values of our world.”165  
Non-Mennonite theologians have taken a similar path in developing definitions of 
mission that are closely linked to concepts of catholicity and universality, and in closely 
identifying the liberative political practices of the church with its mission. They retain a 
high view of the church and its universalistic aspirations, while seeking to articulate an 
understanding of catholicity that rejects Constantinian overtones of force and conquest. In 
this way, they contrast with Pre-Vatican II Catholic missiologists such as Henri de Lubac, 
whose aspirations to catholicity were expressed in somewhat more triumphalistic terms.  
For De Lubac, mission was the logical outgrowth of the church’s unstoppable 
desire for universal expansion, or its “will to conquer all things.”166 In contrast, 
Katongole proposes that the church engages “in mission to establish friendships that lead 
to the formation of a new people in the world.”167 By nurturing a confused identity – one 
that no longer draws the “proper” lines between ethnic groups and national identities – 
the church seeks to become ever more catholic. The mission of the church is thus to 
embrace an alternative, non-nationalist politics, in the sense of making “American 
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Christians less American and Rwandan Christians less Rwandan.”168 For Ghanaian 
Protestant theologian Kwame Bediako, mission also has a global ecclesiological 
dimension as the activity of bringing people “together to become and to recognize each 
other as one people.”169 Jean-Marc Ela’s definition of mission as “the activity by which 
the church seeks to render itself universal” is inseparable from his insistence that this 
catholicity or universality must be concretely embodied socially and economically 
through the crossing of “geographical and ethnic” boundaries in a way that contributes to 
human liberation rather than to the reinforcement of systems of domination.170 Anglican 
archbishop Desmond Tutu has similarly argued for an understanding of the global church 
as having political relevance as a potential example of interconnected, reconciled 
humanity, which in his view constituted a truer politics than that of any political party or 
movement.171 In response to a court challenge to the legitimacy of the South African 
Council of Churches in 1982, he presented a strong argument about the political 
significance of the global church as a body that transcends nationality and race, where 
material, human and financial resources are shared without respect for boundaries.172 “I 
am a bishop of the church when I go to Timbuktu, when I go to Korea,” insisted Tutu, 
                                                        
168 Katongole, 156. 
169 Kwame Bediako as interviewed in James Ault, African Christianity Rising (James Ault 
Productions, 2013). 
170 Ela, African Cry, 9; 25–26. 
171 Desmond Tutu, The Rainbow People of God: The Making of a Peaceful Revolution, ed. John 
Allen (New York: Doubleday, 1994), 170. 
172 Desmond Tutu, “The Divine Imperative,” in The Rainbow People of God: The Making of a 




and presented the church’s transcendence of “natural distinctions of race, status, sex, 
culture” as the true politics that demonstrates what the world can be like, and that can 
never be relegated to a “religious” realm.173  
Third, as various scholars closely relate the political exemplarity of the church to 
its global mission, a number of them have explored the political potency of memory and 
narrative, within the global church, as practices that help to constitute such a missional, 
catholic ecclesial identity. For example, J. B. Metz has claimed that in a basic way, 
Christian theology is “narrative and memorative” because the church’s social praxis as a 
body of believers is actually formed through memory, narrative, and solidarity.174 Metz 
insisted that memory and narrative play a political role in the global church, because they 
have the potential to communicate solidarity between “North and South” and even 
between the living and the dead.175 For Metz, such solidarity, in contrast to the middle-
class Western pretensions of apolitical individualism against which he railed, has the 
potential to constitute the identity of Christian “subjects.”176 It is through the dangerous 
memories and stories of suffering, Metz claimed, that a “world-Church” is formed in 
which no one’s subjectivity is permitted to disappear, and in which Christians no longer 
exist in isolation from each other, but move together toward liberation.177  
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In a collection of essays about the social imagination of the church, Emmanuel 
Katongole makes a similar point, inspired partly by the political theology of Metz. By 
proposing that identity is formed through the performance of memories, which are 
expressed through concrete ecclesial practices such as Eucharist, worship, scripture 
reading, and hospitality, Katongole presents the church as a site for alternative 
“geographies of memory” – a place where Christians can both remember the pain of the 
past correctly, and be remade into a “transformed community.”178 
Finally, William Cavanaugh offers perhaps the most profound analysis of the 
Eucharist as “the imagination of the church” in contrast to the violent imagination of the 
state which seeks to fragment the church and all competing social bodies. For 
Cavanaugh, the Eucharist is “a literal re-membering of Christ’s body.”179 Through this 
practice, which he qualifies as a “performance” of the mystery of the gospel, Christians 
move beyond a linear understanding of events to actually, in a mystical way, remember 
the future.180 Since “the whole Christ, the eschatological church of all times and places” 
is present in the Eucharist, the past and the present can become meaningful and 
significant in light of the future fulfillment of the Kingdom.181 
                                                        
178 Emmanuel Katongole, “Introduction,” in A Future for Africa: Critical Essays in Christian 
Social Imagination (Scranton, PA: University of Scranton Press, 2005), xiv; x; Katongole, “Remembering 
Idi Amin,” 25. 
179 Cavanaugh, Torture and Eucharist, 229. 
180 Cavanaugh, 230; 234. 




While these examinations of the ecclesiological significance of memory may not 
seem directly relevant to the nuts and bolts of the construction of historical narratives 
about the global church, these theologians develop several points of connection by 
presenting the remembering of history as one of the ecclesial – even eucharistic – 
practices that is constitutive of the church’s identity, and by connecting this kind of 
memory in a privileged way with the missionary encounter. 
For example, Ela grounds the importance of history in the nature of divine 
revelation and incarnation. In an analysis of the Exodus narrative, he argues that since 
God intervened in human history in order to create a people through liberation, it is 
crucial to recognize both that “social and temporal reality is the locus of God’s 
interventions” and that peoplehood is central to God’s plan.182 Ela thus insists that 
“[h]istory, including the history of the life of the church, must be the locus par excellence 
of theological research and reflection.”183 Here, he converges with the perspective of 
mission historians such as Dana Robert, who links mission history with narrative 
theology by suggesting that the telling of stories “in community” within the people of 
God is actually how “the meaning of the good news unfolds.”184  
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Several theologians emphasize that for such stories to be catholic, they must 
cultivate an imagination that differs from a state imagination of violence. John H. Yoder, 
for example, insists that it is only in the church that “the true meaning of history, the true 
locus of salvation” can be found, and that this meaning is inextricably linked to the 
church’s willingness to embrace the “foolish weakness of the cross,” instead of allying 
itself with a dominant power structure in order to destroy its enemies.185 Similarly, for 
Katongole the first step toward an “alternative history” to that of violence and plunder is 
through the historical task of “providing thick accounts” which “display the distinctive 
imaginations and memories that sustain” particular social groups.186 Like Ela, he 
privileges the church as the focus of such narratives, insisting that “there can be no way 
that the history and the truth of God’s revelation can be known apart from the concrete 
community which God’s revelation forms, and the extent to which such a community is 
able to exemplify, in ordinary ways, the promise of a new future.”187  
Applying this insight to an African context, Katongole argues that the political 
task of remembering takes on particular urgency here because of the ways in which 
powerful actors tend to promote “forgetting” and so render the church unable to move 
beyond practices that continue to express a social imagination based in violence. He 
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draws a link between the “calculated forgetfulness” of colonial trauma, promoted by 
supposedly apolitical NGOs, by post-colonial governments, and even by Christian 
ethicists, and the ongoing legitimization of violence through a state-controlled 
imagination.188 He also emphasizes the embodied nature of memory in order explain why 
patterns of long-ago violence persist into the present even when the events themselves 
seem to be forgotten. For example, he argues that that violence and accumulation were 
normalized during the dictatorship of Idi Amin as subjugated Ugandans were drawn into 
a violent social imagination through habits and practices of survival that banalized 
violence.189 These practices continue to be embodied in social institutions in the present, 
showing that while minds can forget, “bodies... ‘remember.’”190 Katongole thus defines 
memory as “the embodied performance of the past into the present,” and suggests that the 
crucial task for the church in Africa is to learn to become attentive to the “stories, habits, 
and practices that shape our lives today and form us into the sort of characters or people 
we are.”191  
For Katongole, memories of the missionary encounter in particular have the 
potential to play a formative role in the development of a broader ecclesial identity. 
Speaking to those who seek to understand the spread of Christianity in Africa, Katongole 
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calls theologians to move beyond analyses of the inculturation of Christianity in Africa in 
order to focus on the complex performances and character formation that took place 
within the socially and politically specific context of the missionary encounter.192 For 
Katongole, analyses of mission in Africa which focus primarily on the ways in which a 
disembodied “gospel” was translated into an African “culture” fail to capture “the reality 
of the church.”193 Thus, he insists, it is essential to “shift the conversation from the neat 
walls of Christological translations” – and related discourses of inculturation, 
indigenization, or contextualization – into “the murky waters of ecclesiological 
narratives.”194 Katongole points out that the missionary encounter – he uses the term 
“missionary contact”195 – was where much Christianity in Africa started.196 Theologians 
must therefore, he claims, “enter the fray of history” and give due attention to the 
“unstable and multiple histories” of the “life and witness of the Church.”197 Such stories, 
in his view, have the potential to illuminate “the... complex ways of being church in 
Africa.”198  
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Katongole was not trained as a historian, and does not closely interact with 
historiographical debates about mission vs. church history or even world Christian 
history. He draws primarily, and rather cursorily, on other scholars’ historical research 
about the social and political imaginations created within the missionary encounter – such 
as in Rwanda and in Congo – in order to create broader narratives that integrate historical 
details with theological analysis.199 However, even these preliminary explorations of the 
history of the encounter through the lens of the sociopolitical imagination of the church 
allow Katongole both to lament the failed imagination that contributed to genocide in 
Rwanda, and to rejoice in the “ecclesial radiances” of a catholic imagination that he 
perceives in the work of modern-day African prophets and peacemakers.200 
Finally, American Mennonite historian John Roth offers additional insight into 
the ecclesiological link between historical narratives and memory by emphasizing that, 
because of the formative nature of stories for community identity, it is crucial to craft 
stories that promote “right remembering.”201 Such stories, Roth proposes, are true to 
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sources, empathetic, and contribute to more faithful Christian discipleship – including 
nonviolence.202 Indeed, they are eucharistic in nature – they constitute a participation in, 
or a “re-membering” of, the body of Christ, as Christians remember together “that the 
body of Christ – the church – is indeed broken.”203 Such eucharistic remembering 
contrasts with the use of stories to shape identities that are self-righteous or arrogant – 
such as cultivating a “martyr tradition” for Mennonites which simplistically emphasizes 
victimization and so undermines ecumenical relationships,204 or developing narratives 
that fail to take into account the reality of the global church.205 The close connection that 
Roth draws between memory and identity is evident in his argument that the opposite of 
the eucharistic practice of “right remembering” is not forgetting, but “dis-membering.”206  
These ecclesiological convictions about the importance of “right remembering” 
have motivated scholars such as Roth to address questions of equity within the process of 
creating narratives, and to situate these efforts as a direct contribution to attempts at 
reconciliation between estranged groups. For example, as representatives of the Lutheran 
World Federation and the Mennonite World Conference engaged in ecumenical dialogue 
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about the historical condemnations of Anabaptists within the Lutheran Augsburg 
Confession, initial efforts at “theological analysis and discussion of... controversial 
themes” stalled, as divergent memories of the “history of the persecution and 
marginalization of Anabaptists” repeatedly “intervened” and prevented common 
understandings.207 The members of the Lutheran-Mennonite International Study 
Commission concluded that the creation of a “joint history” of the sixteenth-century 
encounter between Anabaptists and Lutherans was a prerequisite to the exploration of 
remaining areas of theological divergence.208 While Roth, who co-authored this historical 
account along with a Lutheran historian, viewed this joint narrative as one of the most 
difficult pieces of historical work he had ever undertaken, it also led to repentance and 
forgiveness by both Lutherans and Mennonites in a way that he believes would not have 
been possible through theological discussions alone.209 The impact of the narrative was 
particularly felt in the way it increased the consciousness, among both Lutheran and 
Mennonite participants, of the ways in which existing narratives had distorted their 
identities. Among Mennonites, memories of martyrdom had sometimes nurtured a 
mentality of victimization and self-righteousness,210 while among Lutherans, the 
collective forgetting of their forebears’ role in the persecutions of Anabaptists had helped 
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them to continue to misrepresent Anabaptists and Mennonites and to remain unaware of 
some of the “dark sides” of Reformers’ thought.211 
This unusual example of the role played by a new historical narrative within an 
ecumenical dialogue demonstrates not only the power of narrative to shape identity, but 
also the way in which attention to catholicity, in both the creation and the sharing of the 
story, itself constitutes a move toward reconciliation and unity. The reflections of Roth 
and the Commission demonstrate that for stories of ecclesial encounters to have an 
impact on present-day attempts to move toward catholicity or ecumenical 
“reconciliation,” both the process of “telling” and that of “listening to” the story must be 
“mutual.”212 As the leaders of the two ecclesial bodies concluded in a preface to the 
Commission’s report, “To look at the past together in this way is itself an act of 
reconciliation.”213 
Most political theologians who write about memory and narrative – such as 
Katongole, Ela, Volf, or Metz – are not historians by training. Their theories about the 
ecclesial importance of right remembering are not worked out by example through 
detailed historical narrative, and their lack of familiarity with the scholarly debates and 
developments within World Christian historiography means that they are naturally 
unaware of existing historiographical frameworks that lend themselves to the exploration 
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of competing memories, or to the tracing of transnational ecclesial aspirations. Even 
those, such as Katongole, who promote further historical exploration of the missionary 
encounter as a step toward understanding the narratives that shape the identity of the 
global church, do not offer historiographical tools to guide such explorations.214 
Meanwhile, Anabaptist-Mennonite theologians who insist on the political relevance of 
the church have not tended to recognize the missionary encounter as a privileged locus of 
study of the process of becoming – or failing to become – that politically exemplary body 
about which they like to theorize.  
Nevertheless, this extended review of scholarship by political theologians on 
questions of memory, ecclesial identity, and mission, yields several insights which are 
directly relevant to the development of a historiographical framework for the study of the 
missionary encounter. Through their emphasis on the ecclesial imagination, these 
scholars promote an understanding of the church as an alternative politics to that of 
empires or nation-states. The close link they develop between boundary-crossing 
ecclesial ethics and mission offers a strong theological rationale for historiographical 
approaches that seek to overcome a dichotomy between “church” and “mission” history. 
Their work highlights the significance of ecclesial practices of memory in shaping a 
catholic imagination, and so in forming a global church with a missional, boundary-
crossing identity that constitutes an alternative to nationalist political claims. As narrative 
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theologians who are convinced of God’s intervention in history through concrete 
communities, they emphasize the theological significance of remembering particular, 
embodied stories of the church in mission, in order to foster such a catholic imagination. 
Finally, their theological commitments permit them to pay attention to catholicity not 
only in the narrative, but also in the process of its creation. 
 
Re-membering the church: elements of an ecclesiological framework for world 
Christian history 
If political theologians’ insights into memory, catholicity, and mission are 
combined with the expertise of scholars of World Christianity into the historiography of 
the missionary encounter, it becomes possible to develop a more robust ecclesiological 
framework to guide the task of writing world Christian history in a way that drives 
toward unity. Within this framework, the theological imperative of remembering past 
struggles for a catholic imagination is explicitly linked to the historiographical tools that 
can guide such attempts at remembering. Here, I propose three elements of such a 
framework, and briefly outline how each one will be applied to the historical study of the 
Mennonite missionary encounter in Congo. 
First, an aspiration to catholicity in the creation of narratives of the global church 
requires recognition of the crucial role of mission in shaping the contours of this global 
body, and a commitment to craft narratives of the missionary encounter that emphasize 
both the missional agency of local believers and the ecclesial habits and practices of 




study of the missionary encounter does not imply disregard for the historiographical tools 
identified by historians of World Christianity as being particularly relevant for the study 
of global religious movements. A narrative focus on the missionary encounter helps to 
overcome the inaccurate, yet persistent dichotomy between “mission” history and 
“church” history. Similarly, historiographical orientations such as World History, 
Entangled History, and Borderlands history clearly offer multiple possibilities for the 
exploration of aspirations to catholicity within the missionary encounter. These 
frameworks are particularly helpful for emphasizing networks, interaction, 
interdependency, and the non-state-based character of exchanges and transfers.215 Within 
a global matrix, it is possible to examine the bridging role that missionaries play between 
local and global identities.216 At the same time, one can examine the ways in which local 
Christians also developed transnational or internationalist sensibilities that linked them to 
members of the church worldwide.217  
This dissertation draws on such historiographical orientations for the study of the 
Mennonite missionary encounter in Congo. For example, by drawing North American 
and Congolese Mennonites into a single narrative through the lens of encounter, it moves 
beyond earlier debates about the transmission by Western Mennonite missionaries of 
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Anabaptist “distinctives,” such as a believers church ecclesiology or an ethic of 
nonviolence, and rather asks how North American and Congolese Mennonites together 
constituted the church in Congo, how their ideas of what it meant to be part of this church 
changed over time, and what contribution these developments have made and can make 
to the global Anabaptist communion. It also pays close attention to the complex trans-
local networks of relationship and exchange that have shaped the development of this 
ecclesial body. For example, it traces the networks that nurtured Alma Doering’s global 
ecclesial allegiances, and that facilitated her recruitment of Pentecostal Swedish, 
Norwegian, Dutch, and British missionaries. It pays attention to the “borderlands” 
character of the Kasai region where CIM began its work, which in 1911 and 1912 had not 
yet been fully subjugated by the Belgian colonial state. It traces conversations and 
discourses that shaped mission theory and practice transnationally, and so offers insight 
into the participation of North American Mennonite mission societies in such 
conversations. It explores the complex interactions between state officials and expatriate 
missionaries that contributed to limiting the movement and choices of Congolese 
associated with the mission. Finally, it examines the ethnic and trans-ethnic allegiances 
being expressed by Congolese converts and evangelists, and the alliances and friendships 
that linked Congolese Mennonites with individual expatriate missionaries in gendered 
ways. 
Second, commitment to a “free church” understanding of the political exemplarity 
of the church makes it possible to recognize the relevance and political potency of 




history orientation will not inherently lead to a “catholic” history unless it is accompanied 
by such a theological commitment. However, if the church as a social body has normative 
political relevance – both locally and transnationally – then the church becomes catholic 
precisely through mission, as it begins to live out, on both a local and a trans-local scale, 
a political alternative to the violent imagination of the nation-state. Within the complex, 
messy missionary encounter, what is at stake is whether the church will constitute a true 
and redemptive politics in contrast to the alienation and domination that characterizes the 
world and its governments. Therefore, this process of developing – or failing to develop – 
a catholic ecclesial imagination must be traced through careful attention to the everyday 
practices and discourses by which expatriate missionaries and local believers embraced – 
or failed to embrace – a shared social and political imagination of the church as a trans-
local body, and of themselves as members of the same congregation at a local level.  
This theological approach dovetails naturally with historiographical approaches 
that have sought to overcome the subtle dichotomy that persists between “mission 
history” and “church history.” From within a theological commitment to the political 
normativity of the church, the study of the missionary encounter is undergirded by an 
engaged awareness that this key moment of ecclesial formation continues to have 
ecclesiological significance for the catholicity of the global church through the way it is – 
or is not – remembered. 
This dissertation pays attention to the ways in which Congolese and expatriate 
Mennonites situated themselves vis-à-vis the political claims of the colonial state or 




organization, their discourse, or their patterns of worship. It traces the details of 
friendships, conflicts, structural changes, worship habits, and economic arrangements by 
which believers tried – and often failed – to live out the new politics of the gospel, and 
also calls attention to the subtle ways in which decision-making patterns, structural 
routinization, and segregated arrangements of work, living, and worship helped to 
entrench a two-tiered understanding of the church in which ethnically German, male 
missionaries occupied a dominant role. 
Third, the crafting of catholic narratives of the global church requires a particular 
commitment to eucharistic practices of memory and narrative. Eucharistic remembering 
has the potential both to sharpen the narrative focus on concrete historical struggles for 
catholicity, and to help tease out the ecclesiological implications of narratives for a 
church that may be global in composition today, but that continues to be divided by 
differential levels of commitment to mutual relationship. The narrative in this dissertation 
seeks to promote eucharistic memory in at least two ways. 
First, the narrative dwells deliberately on the ways in which participants in the 
missionary encounter concretely shared – or did not share – sources of economic 
sustenance. In this way, it builds on John H. Yoder’s insights into the Eucharist as a 
practice of economic sharing and solidarity that constitutes a new kind of family.218 The 
dissertation traces the patterns of inclusion and exclusion that marked the participation of 
Congolese and expatriate believers in the Lord’s Supper, while also paying particular 
attention to the economic implications of other practices of labor, eating, and worship by 
                                                        




which believers enacted their belonging within a single economic unit. Remembering 
eucharistically means recalling the times when believers learned to eat fufu or bake bread 
together, and being aware of the ways in which concrete dependence on the same field of 
manioc or the same orange palm oil helped to constitute them into a single body. 
Second, this dissertation pursues eucharistic memory in the sense that it aspires to 
conduct research in a way that ultimately leads to shared remembering and shared 
storytelling among Congolese and North American Mennonites today. Just as economic 
sharing actually creates an economic unit, so the shared remembering of early struggles 
for catholicity in ways that truthfully address trauma and pain, that lament the moments 
when the church pursued an ecclesial imagination that linked it with state violence, and 
that celebrate the boundary-crossing friendships that shaped a new peoplehood on the 
margins, helps to create a catholic people today. Remembering the missionary encounter 
primarily through a lens of “stinging post-colonial critique,” or reducing its significance 
to questions of “contextualization” of “Christianity” into “culture,” both constitute 
“wrong” ways of remembering.219 Instead, the narrative in this dissertation seeks to 
promote catholicity by urging the shared remembering of the missionary encounter as the 
site where Christians first developed a catholic consciousness. 
An aspiration to eucharistic memory in this second sense will necessarily heighten 
awareness of ongoing threats to catholicity in the domain of knowledge production. The 
remembering of the missionary encounter cannot lead to catholicity if uneven access to 
historical sources prevents this story from being fully owned by all who claim a link with 
                                                        




it. Catholicity in knowledge production requires the overcoming of ongoing institutional 
boundaries between “mission” and “church” archives, whose separate existence reflects 
the same ecclesial ambiguity that undermined catholicity during the missionary encounter 
itself. Within such a perspective, historians must articulate their narratives of the 
struggles for catholicity that shaped the missionary encounter as an engaged contribution 
to the same struggle for catholicity that continues in the present. Conversely, they must 
recognize the continuity between the ongoing struggle to ensure shared and equitable 
access to sources that permit the creation of catholic narratives of World Christianity, and 
the ecclesial struggles that shaped the missionary encounter in the past. 
In this dissertation, a concluding chapter draws on the narrative of the Mennonite 
missionary encounter in Congo as a case study in order to explore what catholic 
remembering could look like for members of a global Anabaptist church who claim a 
connection with this history. It proposes that such a eucharistic mode of remembering 
makes possible new insights about the relationship between mission and colonialism, the 
nature of Mennonite identity and “distinctives,” and the location of boundary-crossing 
missional energy and initiative in the encounter. Moreover, it explores ways in which 
eucharistic remembering can help the global Anabaptist church to move toward greater 
unity and catholicity, and to begin to address the ongoing inequities in knowledge 





CHAPTER TWO. From “United Mennonite Board of Missions” to “Congo Inland 
Mission”: Alma Doering as Catalyst of a Mennonite Faith Mission, 1905-1912  
Several years before the first American Mennonite missionaries set foot in the 
Kasai region of the Belgian Congo in late 1911, members of two small Amish Mennonite 
conferences in Illinois and Indiana were swept along by the boundary-crossing vision of 
Alma Doering, a German-speaking American woman of non-Mennonite background. In 
an atmosphere of revivalistic spirituality, and at a time when American Mennonites, 
along with Protestants of all denominations, were developing a much stronger interest in 
overseas missions, Doering convinced the leaders of the Defenseless Mennonite Church 
and the Central Conference of Illinois Mennonites to pull their workers out of existing 
engagements with Africa Inland Mission in East Africa, to join forces with each other, to 
take their bearings from an African-American Presbyterian missionary, and to set their 
sights on the evangelization of a large, “untouched” group of people in the Congo’s Kasai 
region. She was instrumental in recruiting workers for this new enterprise, increasingly 
from outside the Mennonite churches. Under her influence, the mission was dubbed the 
Congo Inland Mission, reflecting the urgent conviction of the faith mission movement for 
expansion beyond the coastal areas of Africa and Asia, served by established missionary 
societies, into the “untouched” and “unevangelized” interior.1 
While a number of historians of the Congo Inland Mission have briefly noted the 
important role played by Alma Doering in the early existence of the CIM, they tend to 
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downplay her role in the founding of the mission.2 Several emphasize the surprising and 
ironic nature of her involvement. For Hans Kasdorf, a historian of Mennonite Brethren 
missions, the CIM presented an “amusing” spectacle precisely because of Doering’s 
“central and dominant” role as a non-Mennonite “single woman in the midst of a 
powerfully patriarchal Mennonite structure.” He wondered how such a person could have 
exerted such strong control over the selection of the Congo field, the recruitment of 
missionaries, and the fundraising that supported its work.3 James Juhnke recognized that 
while it was not unusual for “aggressive women” like Doering to play powerful roles in 
the early twentieth-century American Protestant missionary movement, her close 
collaboration with the two small Amish-Mennonite groups who joined forces to found the 
CIM represented an “unlikely and uneasy alliance,” given the “thoroughly patriarchal” 
nature of their “Mennonite brotherhood.”4 Gary McGee, a historian of American 
Pentecostalism, has also described Doering’s attempts to recruit individual Pentecostal 
workers in Europe for a denominational Mennonite mission as an “unusual 
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arrangement.”5 Among Congolese historians, François Tshidimu has praised Doering’s 
early focus on self-supporting churches, and has lamented the fact that her non-
Mennonite recruits were pushed out of the CIM.6 Kumedisa has described the “critical 
role” played by women CIM and AMBM missionaries as a “paradox” in the history of 
Mennonite missions in Congo, noting that the out-sized role played by women like 
Doering contrasted with the general example of “male... leadership” offered by expatraite 
missionaries.7 Overall, Doering’s standing and influence within the CIM, when it is 
remembered at all, is remembered as an anomaly, requiring some sort of explanation. 
Moreover, her influence on the CIM is seen to be unexpected precisely because of her 
gender, her faith mission convictions, and her identity as a Mennonite “outsider.” 
This chapter retrieves and analyzes the extensive role played by Doering in the 
formation and early orientation of the Congo Inland Mission. It traces the influence of 
Doering on the various initial decisions that gave rise to the CIM and oriented its first 
movements, while also paying close attention to areas of tension or disagreement 
between Doering and the Amish-Mennonite denominational leaders who would 
eventually form the CIM Board. It uses an ecclesiological lens of analysis to show how, 
in these discussions, various understandings of the role of the sending church in mission 
both overlapped and diverged. The main argument of the chapter is that in this unusual 
collaboration between a group of mission-minded Amish Mennonites and an indomitable 
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woman faith missionary, what was at stake was whether mission would be conducted as a 
“peoplehood,” under the control of an ethnically defined, male-dominated brotherhood, 
or whether it would represent the catholic aspirations of a much broader network of 
regenerated women and men, in which African-Americans, non-Mennonites, and 
Congolese were actual or potential collaborators in a universal mission.  
James Juhnke has argued that as American Mennonites organized into 
denominations in the late nineteenth and early twentieth century, they did so in a way that 
generated a “renewed sense of peoplehood.”8 One of the ways that they accomplished 
this was through mission – and, in particular, through the process of institutionalization 
and organization that accompanied missionary outreach.9 Even as they borrowed from 
Protestant mission theories and models and participated in ecumenical efforts, they 
increasingly did so in ways that strengthened their “distinctive religious-ethnic identity,” 
allowing them to maintain a certain distance from the broader Protestant movement. 10 If 
Juhnke is correct, then a clear understanding of the impact of missions on Mennonite 
denominational identity can best be obtained, not by seeking to identify distinctively 
“Mennonite” aspects of mission theory or practice, but by tracing the processes by which 
“Mennonite” missionary institutions were created. This chapter explores how a woman 
faith missionary of non-Mennonite background could find herself inadvertently 
strengthening this process of ethnic identity formation, even as she simultaneously helped 
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to draw the Mennonites into broader engagement with the world around them through 
mission. This study thus offers insight into the intersection between mission and identity 
formation for North American Mennonites in the early twentieth century, while also 
identifying tensions that would remain significant throughout the first decades of the 
missionary encounter in Congo and that would ultimately shape the future of the 
Mennonite church both in Congo and in North America.  
Other historians’ observations about Doering are based on CIM Board minutes, 
on a pamphlet laying out her mission theory, and on her writings in the Central 
Conference periodical, The Christian Evangel. Although a relatively significant 
correspondence among Doering, various leaders of the Defenseless and Central 
Mennonite conferences, and other missionaries has been preserved from the period 
between 1906 and 1912, no historians have yet analyzed these documents.11 This study 
draws for the first time on these unexplored primary sources in order to explore the 
converging and diverging ecclesiological understandings that allowed Doering and the 
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men of the Defenseless and Central Mennonite conferences to collaborate for a time in 
mission. 
The chapter is divided into three sections. A first section presents the overlapping 
currents of revivalism, faith missions, and Mennonite “quickening” in the first years of 
the twentieth century, and relates these to the dynamics of gender and Mennonite 
ethnicity as Doering’s relationship with the Mennonites began, and as the Mennonites 
began work under the auspices of the Africa Inland Mission (AIM) in East Africa. 
Section two traces Doering’s relationship with her Mennonite co-workers and supervisors 
during the years when they worked under the AIM, and shows how she successfully drew 
on her aspirations as a woman and a faith missionary in order to convince the Mennonites 
to pull out of this arrangement. A third section traces the role played by Doering in 
shaping the missionary vision of the Central and Defenseless Mennonites between 1910 
and 1912, retrieving her decisive influence on the Mennonites’ withdrawal from East 
Africa, their choice of a mission “field” in Congo, their willingness to accept non-
Mennonites as workers, and their choice of a non-denominational-sounding name for 
their mission. Each section analyzes the areas of convergence and divergence between 
Doering and the Mennonite men of the CIM by focusing on their respective 
understandings of the church. In this way, the chapter seeks to explain how and why 
collaboration between Doering and the Board was possible at this time, and to identify 
the ongoing tensions within this collaboration, in light of a broader ongoing struggle for 




Revival, faith missions, gender, and German ethnicity: a context of collaborative 
possibility 
Alma Doering’s collaboration with the Mennonites was both ironic and 
unsurprising, given the unique confluence of factors at play in the American religious 
landscape of the early twentieth century. The first years of the twentieth century were a 
time of ferment and of fluid, porous boundaries. In a context of burgeoning missionary 
interest, processes of denominational formation and institutionalization, and currents of 
revivalism, potential areas of division and disagreement among American Protestants 
were only beginning to emerge, and many fault lines had not yet been drawn. For 
example, the fundamentalist movement was just beginning to take shape after 1910, but 
the controversy that would decisively split the American Protestant churches – and the 
broader Protestant missionary movement – only took place after World War I.12 
Similarly, the Holiness movement had promoted the widespread participation of 
American women in mission in the late nineteenth century, and had created a revivalistic 
common ground between people of very different ecclesiastical backgrounds.13 However, 
the Pentecostal movement had not yet coalesced into a form that would be rejected by 
other denominational groups, nor had it cohered into denominations that would reject the 
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leadership of women.14 Faith missions were not only attracting droves of women and men 
who could not find a place in established denominational societies; they also served as an 
initial channel for the sending of missionaries by groups who did not yet have 
denominational missionary societies of their own.15 However, while faith missions and 
denominational missions differed in their fund-raising strategies and in the degree of their 
commitment to evangelism vs. social concerns, the two kinds of missionary organizations 
still used many similar strategies and maintained relatively friendly relationships.16 
Finally, inter-denominational collaboration among American Protestants was still cordial, 
and even Mennonites participated in such networks, drawing on shared currents of 
pacifistic nationalism and ideals of benevolent American expansionism during a brief 
window of time before their differing reactions to the Great War set them apart decisively 
from their Protestant neighbors.17 As Doering and the Amish Mennonites interacted with 
these shifting currents of change in ways that reflected their own needs and priorities, 
they found significant common ground, and were able to develop forms of collaboration 
that would become unimaginable only a few years later. 
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James Juhnke has described the broader landscape of Mennonite and Amish 
groups in North America at the turn of the twentieth century as a “bipolar mosaic” of 
“peoplehood.”18 Mennonites in North America had some common characteristics, such as 
their European origins, their sense of connection to Radical Reformation history, their 
commitment to adult baptism and church-state separation, their understanding of church 
as “a body of believers who were accountable to each other,” and their rejection of 
military service and nationalism.19 Nevertheless, they were divided into two “discernibly 
different” groups based on their Swiss-South German or Dutch-Russian origin. These 
groups – for the most part “organisationally and geographically separate” – differed from 
each other not only in their ethnic origin, but also linguistically and ecclesiologically.20 
Mennonites and Amish of Swiss-South German origin tended to emphasize 
nonresistance, humility, and separation from the world, while Dutch-Russian 
Mennonites, who had experienced eras of toleration as well as persecution in the Old 
World, had developed more autonomy, more active involvement in “local public 
institutions,” and more of a “congregation-oriented culture.”21 While all these groups 
spoke varieties of German, the Dutch-Russian Mennonites were more likely to express 
their separation from the world through language, while their Swiss-South German 
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counterparts were more likely to use lifestyle habits as their identity markers.22 As a 
result, Dutch-Russian Mennonites retained German for longer.23  
Within this diverse landscape, the two Amish-Mennonite groups who collaborated 
to form the CIM were of Swiss-South German origin, and were both born in North 
America as offshoots of the Amish, who had begun to migrate from Alsace to the United 
States and Canada in the first decades of the nineteenth century.24 They were among the 
more progressive of several groups who had separated from the Amish and had begun to 
claim Mennonite identity in the second half of the nineteenth century.25 For all these 
groups, leaving the Amish meant relaxing distinctive rules of dress, and accelerating the 
shift from German to English.26  
The Defenseless Mennonite Church grew out of the ministry of Amish bishop 
Henry Egly (1824-1890), who separated from the Amish church in 1866.27 He preached 
the need for regeneration, rejected “formalism,” and rebaptized those who had not had a 
personal experience of regeneration prior to their first baptism, before allowing them to 
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partake of communion.28 Member congregations began to meet in regular conferences in 
1883, although the denomination was not legally incorporated until 1908.29  
For its part, the Central Illinois Mennonite Conference had its origins in 1872 
under the leadership of Amish Bishop Joseph Stuckey (1825-1902). Stuckey was a 
progressive proponent of Sunday School, who was expelled by the Amish after refusing 
to excommunicate a church member who had authored a poem with universalistic 
implications.30 The congregations associated with Stuckey began to meet in regular 
conferences in 1899, and twelve incorporated as the Central Illinois Mennonite 
Conference in 1908.31  
While both the Egly and the Stuckey Amish, as they were called early on, were 
“progressive” in comparison with the more traditionalist Amish whom they left, the Egly 
Amish were more revivalist in their expressive, Spirit-oriented worship, while the 
Stuckey Amish were more “liberal” in their dress, and possibly more widely read and 
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urbanized.32 The former had left the Amish for being insufficiently regenerated, while the 
latter had left them for being too “strict.”33 This difference was also reflected in their 
slightly different rate of shift to English. The periodical of the Central Conference 
Mennonites, The Christian Evangel, ran in English from its inception in 1910.34 In 
contrast, the Defenseless Mennonites published periodicals in both English and German 
beginning in 1898. While their English one, Zion’s Call, became the official conference 
paper in 1913, they only discontinued the German paper, Heilsbote, four years later.35 
These new Mennonite conferences were relatively small. The Defenseless Mennonites 
numbered 824 in 1917, while Central Conference Mennonites in the same year had 2,211 
members.36 While other Amish-Mennonite groups eventually merged with the (Old) 
Mennonites, despite the Amish groups’ much more strongly congregational polity, the 
Defenseless and Central groups followed a separate trajectory.37 The Central Conference 
would join the General Conference of Mennonites in 1946, while the Defenseless 
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Mennonites increasingly aligned themselves with Fundamentalism and eventually 
dropped their association with Mennonites altogether.38 
In the late nineteenth and early twentieth century, Mennonites in the United States 
developed a strong sense of mission, which was manifested in the founding of institutions 
such as schools and hospitals, in broad participation in Sunday School movements, and in 
the creation of numerous missionary societies and periodicals.39 This “awakening” or 
“quickening” was partly due to the influence of the mainline Protestant missionary 
movement, which was spurring missionary interest across all American denominations.40 
It was also related to broader processes of denominational formation and evangelical 
revivalism.41 The creation of Amish Mennonite groups such as the Central and 
Defenseless Mennonite conferences was essentially an expression of this progressive, 
“denominational advance.”42  
However, this time of burgeoning global consciousness was also a crucial 
moment of identity formation for Mennonites. There was tension between the pressure to 
acculturate to American society, and the desire to strengthen “communal religious 
                                                        
38 Juhnke, 122; Royden Loewen and Steven M. Nolt, Seeking Places of Peace, ed. John Allen 
Lapp and C. Arnold Snyder (Intercourse, PA: Good Books, 2012), 340; Erdel, “Better Right than 
Mennonite.” 
39 Juhnke, Vision, Doctrine, War, 139–42; Willard H. Smith, Mennonites in Illinois, Studies in 
Anabaptist and Mennonite History 24 (Scottdale, PA: Herald Press, 1983), 223–223; Schlabach, Gospel 
versus Gospel, 19–53; Theron F. Schlabach, “Humble Become ‘Aggressive Workers’: Mennonites 
Organize for Mission, 1880-1910,” The Mennonite Quarterly Review 52, no. 2 (April 1978): 113–26. 
40 Robert, American Women in Mission, 194. 
41 Juhnke, Vision, Doctrine, War, 27–31, 107–12; Shenk, “Mission, Service, and the Globalization 
of North American Mennonites”; Smith, Mennonites in Illinois, 223. 




vitality” in response to these changes.43 James Juhnke has argued that in response to the 
forces of “American denominationalism,” American Mennonite identity was ultimately 
renewed and revitalized, both through adaptation and by resisting such adaptation.44 He 
emphasizes that as American Mennonites participated in a broader process of 
denominational identity formation, they drew on their Mennonite heritage in new and 
diverse ways.45 In particular, progressive Swiss-South German Mennonites shaped their 
identity in the twentieth century through the “revitalization of the organizing centers... of 
church and community life” – a process of institutionalization that included the formation 
of mission agencies.46 Yet, Juhnke also agrees with other historians that Mennonites’ 
wholesale dependency on other Protestants for mission theory and strategy could have a 
diluting effect on Mennonite doctrines of peace and non-resistance.47 Similarly, when 
Mennonites joined faith missions, he saw this as a pathway toward “Americanization” 
and away from “ethnic, denominational Mennonitism.”48  
Progressive Swiss-South German Mennonites such as the Defenseless and Central 
Mennonites were struggling with these very challenges. Like many other Mennonite 
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groups, they sent their first missionaries with faith missions since they had no 
denominational mission structures of their own.49 Yet even as they embraced the new 
missionary consciousness and revivalistic spirituality that had brought them new vitality 
and growth, they looked for ways to retain and strengthen Mennonite identity through 
mission. Their alliance with Doering occurred at a time when they were beginning to 
create ecclesial institutions for the supervision of mission, and their debates with her 
would showcase their concern – shared with other Mennonite groups – to find ways to 
conduct mission as a “peoplehood,” under the authority of a sending church.50   
While it is unclear when Alma Doering’s path first crossed that of the Defenseless 
Mennonites, the most likely scenario is that she was introduced to this group through 
Mathilde Kohm, a German immigrant to the United States who was sent to Congo by the 
Defenseless Mennonites in 1896 as their first foreign missionary with the Christian and 
Missionary Alliance.51 Kohm later became a member of the Defenseless Mennonite 
Conference, and was sent back to Congo in 1900 with support of the Defenseless 
Mennonites, but under the supervision of the Svenska Missions Förbundet (SMF – 
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Swedish Missionary Fellowship).52 This time, she was accompanied by Alma Doering, an 
American-born daughter of German Lutheran immigrants, who had been serving as a 
deaconess in Chicago.53 At the time, Doering was a member of the German-speaking 
Evangelical Association, a denomination which would later merge with the Methodist 
Church – it seems that she was not working with the SMF under Mennonite auspices.54 
However, after Doering and Kohm had worked together for three years in Congo, 
Doering affiliated with the Defenseless Mennonite Church, and immediately became an 
active proponent of broader missionary involvement, not only for this small church 
conference, but also for its neighbors in the Central Mennonite Conference.55  
The Defenseless and Central Mennonites had already been considering closer 
collaboration in mission since early 1905, and had met together that year to hear an 
inspirational address on the subject by M.S. Steiner of the (Old) Mennonites.56 However, 
Doering was involved in helping them take the first concrete steps toward collaboration 
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and in orienting them toward a faith mission. In late 1905, she and Charles Hurlburt, the 
director of the Africa Inland Mission, gave “strong missionary addresses” at the annual 
conference of the Central Mennonites.57 As a result, both the Central and the Defenseless 
Mennonites made an agreement with AIM the following year, allowing each Mennonite 
conference to establish one station in AIM territory in British East Africa, but keeping 
those stations under the “full jurisdiction” of AIM for five years.58 Informally, the 
Mennonites and the AIM agreed that the work could eventually be transferred to 
Mennonite control.59 In the same year, both conferences began to send missionaries to 
East Africa. Although the Central Conference had the financial resources to support 
several missionaries, they did not have Mennonite candidates “from [their] own 
churches” and so agreed to “send any that came to [them] well recommended and with a 
Christian character.”60 Among the six missionaries whom they eventually sent were 
Lawrence Haigh and Rose Boehning, who soon married.61 Mr. and Mrs. Haigh were of 
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non-Mennonite origin, but had joined the Central Conference; they were sent out in 1906 
and worked in British East Africa until they resigned in November 1908.62 Meanwhile, 
the Defenseless Mennonites sent out six missionaries: Alma Doering, Amos and Julia 
Oyer, Anna Zimmerman, Emil Sywulka and Marie Schneider.63  
As a woman and a member of a German immigrant family, it made perfect sense 
for Doering to urge her new Mennonite friends to collaborate with a faith mission. Dana 
Robert has observed that faith missions like the AIM were attractive to many women 
from “non-English-speaking ethnic groups,” whose churches did not yet have “sending 
structures” of their own.64 The agreement that the Mennonites made with AIM indicates 
that they may have considered their work under the AIM umbrella as a kind of supervised 
initiation into missionary work which would prepare them to launch out on their own. As 
an experienced missionary who was fluent in both English and German, Doering could 
play a leading role in drawing the home churches into this broader network of missionary 
endeavour, where English-speaking Protestants had been collaborating for years.  
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Faith missions also offered new opportunities for missionary-minded women like 
Doering to follow their sense of calling to evangelistic ministry, rather than being 
restricted to the social and educational ministries in which a previous generation of 
missionary women had engaged.65 The women who filled the ranks of faith missions 
beginning in the 1890s were often not college-educated, but had, like Doering, graduated 
from missionary training schools such as the Moody Bible Institute and been inspired by 
the Holiness movement.66 For Doering and the other Mennonites who joined AIM in 
1906, premillennial convictions gave them a sense of urgency about announcing the 
gospel to as many unreached “tribes” as possible.67 Faith missions offered an open door 
to women like these at a time when prominent leaders in the premillennial movement 
were advocating for the ability of women to serve as evangelistic preachers alongside 
men.68 Doering surely believed, like other women who joined the AIM at this time, that 
she would have the opportunity to serve alongside men in evangelistic work.69 Thus, as 
the Mennonites struggled to find candidates from their own churches, aspiring faith 
missionaries like Doering saw an opening for collaboration. Working with a group of 
revivalistic, progressive, German-speaking Amish Mennonites under the umbrella of a 
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faith mission that she believed would recognize her leadership gifts must have seemed 
like the perfect fit. 
 
“[L]oyal to the church” for the sake of mission: leaving the AIM (1906-1910) 
By 1906 or early 1907, the missionaries sent out by the Central and Defenseless 
Mennonites had arrived on the field, and had begun working respectively at the two 
mission stations of Kinyona and Matara. However, the Mennonite missionaries working 
on the two stations were soon involved in heated disagreements among themselves and 
with AIM about mission strategy and about the advisability of remaining under the AIM 
umbrella. While some of the missionaries appreciated the AIM leadership, others, 
including the Haighs and – especially – Doering, were involved in pushing their 
respective conferences to give up the agreement with AIM and to move into another field 
where they could begin an independent work under their own denominational control.   
The origin of the discord appears to date from Alma Doering’s arrival in British 
East Africa sometime in late 1906 or early 1907.70 Doering made waves among both 
AIM and Mennonite missionaries almost as soon as she arrived. Already in mid-1907, 
Defenseless Bishop Christian R. Egle was informed by Oren Scouten, a sympathetic AIM 
missionary, that Doering had visited stations of a neighboring mission society since her 
arrival and that she had approved of their methods as being “practically the same as those 
which she had known as being best adapted to the people in similar work on the Congo.” 
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The AIM director, Charles Hurlburt, apparently did not appreciate this implicit critique of 
his society’s methods. According to Scouten, Hurlburt attempted to turn the other 
Mennonite missionaries against Doering.71 
Doering’s willingness to criticize AIM strategy did not wane over time. In March 
1908, new Defenseless Mennonite missionary Julia Oyer lamented to Bishop Egle the 
deep “disunion” that she and her husband found on their arrival, due to Doering’s lack of 
“unity with Bro Hurlburt... and Bro Sywulka”.72 Her husband Amos soon complained to 
Egle as well, claiming that “things are being carried entirely too far” with conflict 
between Doering and another of her co-workers. “Alma is very unstable,” he wrote. 
[O]ne day she is so sure God has shown her something and in a week will turn 
completely around. She goes entirely too fast into things, she wants to do everything at 
once.”73  
One of Doering’s main concerns with the AIM and with those Mennonite 
missionaries who submitted to its policies was related to her understanding of mission 
strategy. Over her lifetime, Doering would consistently promote the empowerment and 
appointment of African evangelists as early as possible, and prioritize the investment of 
missionary energies into new, “unevangelized” tribes over the centralization of work at a 
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mission station.74 Now, she insisted that the new Defenseless Mennonite station, Matara, 
should embark immediately on a program of building “outschools.” Oyer claimed that 
she had “written us letters planning that I would be out building outschools, before even 
the main station is hardly started” and noted plaintively, as if to emphasize Doering’s 
lack of realism, that the main AIM station, Kijabe, “has been in existence for five years 
and hasn’t an outschool yet.”75 
In addition to her desire to expand into unreached areas, Doering could not see 
eye to eye with the AIM and with Matara superintendent Emil Sywulka in relation to the 
role and treatment of African evangelists. According to Emilie Messenger, one of 
Doering’s colleagues at Matara, Sywulka’s leadership had completely undone 
“everything that we tried to introduce with so much prayer and tears with the boys.” 
Apparently, Doering and Messenger had sought to ensure that the “boys” not be allowed 
to preach in villages until they had proved their Christian commitment, and they had 
limited the evangelists’ access to material goods such as lanterns or oil. In contrast, after 
Sywulka was assigned leadership at Matara, he had assigned each evangelist to a village 
without sufficiently vetting them, while buying them “a lot of lanterns.” Messenger 
concluded despairingly that “everything that Alma had initiated or stated has been 
                                                        
74 Doering published several pamphlets in which she detailed her mission strategy. These include 
E. Schlanzky and A. Doering, Die Kongo-Inland-Mission: Ihre Enstehung une ihre Richtlinien (Brieg: G. 
Tesch, n.d.); Alma Emma Doering, Leopard Spots or God’s Masterpiece, Which? [Jeremiah 13:23]: An 
Attempt to Answer after 18 Years of Missionary Service among Races of Three Colors, White, Black and 
Copper (Cleveland, OH: “Malembe” Publisher, 1916); Alma E. Doering and Daisy M. Forel, “Ups and 
Downs in Africa: A Thrilling Account of a Survey Trip by Misses Alma E. Doering and Daisy Forel 
through Unevangelized Tribes in the Belgian Congo” (Unevangelized Tribes Mission of Africa, ca. 1928), 
Flower Pentecostal Heritage Center; Doering, Vision Victorious. 
75 Amos Oyer to C.R. Egle, 24 May 1908, Series 3, Box 61, Folder 3 (Amos and Julia Oyer 




absolutely reversed.”76 The fact that Doering and Messenger were chafing under 
Sywulka’s leadership suggests that Doering had in fact been the de facto supervisor of the 
work at Matara until Sywulka was assigned this role.77  
While Doering differed with her colleagues about matters of mission strategy, she 
was also clearly struggling with the restrictions that were placed on her because of her 
gender. Her experience matched that of many other women within the AIM at this time, 
who found that their scope for evangelistic ministry was not nearly as wide as they had 
been led to expect.78 When she arrived in East Africa in 1906, at the age of 28, she 
already saw herself as an experienced missionary with a term of service in Congo behind 
her.79 She was frustrated that others did not seem to appreciate her experience and 
wisdom, and soon began to seek ways for her leadership skills to gain an outlet despite 
her gender. Her plans for marriage with AIM missionary Oren Scouten in early 1907 
should be understood in this light.  
Oren Scouten had written to Bishop Egle about his hopes to marry Doering, but 
also to point out that the founding of a new station supervised by Doering and himself 
would help to prevent new Mennonite missionaries from being indoctrinated by AIM 
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principles either at the main station of Kijabe or at the Defenseless station of Matara, 
where AIM sympathizer Sywulka was in charge.80 For her part, Doering was clearly 
hoping that she could become the wife of a station superintendent. In a letter to Doering, 
Bishop Egle expressed his surprise at how quickly this engagement had moved forward, 
urged her to caution, and regretfully informed her that, after consultation with others, the 
brethren at home could not “make any definite permanent promises about Scouten’s 
installment as station master.”81 Doering’s engagement with Scouten did not move 
forward, but her attempt to move into a leadership role via marriage demonstrates that 
she had observed a dynamic that other women in faith missions had noticed before her, 
namely, that “married women in the Africa Inland Mission worked in tandem with their 
husbands and had  a higher status than the ‘spinsters.’”82  
Although they limited her scope for leadership, the Defenseless Mennonites, 
through Bishop Egle, seemed to retain considerable confidence in Doering’s judgment. In 
July 1907, Egle encouraged Doering to keep him informed about the development of the 
relationship between AIM and the Mennonite missionaries, stating that Sywulka did not 
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always keep him sufficiently apprised.83 While Egle sometimes gave advice to Doering, 
he wrote to her as to a trusted though junior confidante and repeatedly defended her to 
other missionaries. In response to Oyer’s mid-1908 accusations, for example, he insisted 
that Doering’s information had proved essential in helping the Board avoid mistakes due 
to the younger missionaries’ inexperience and lack of insight into Hurlburt’s duplicity. 
“Please, please dear brother,” he concluded, “don’t let yourself be so against the dear 
sister, that you eventually won’t be able to stand her anymore.”84 Egle’s correspondence 
with Doering remained cordial and friendly throughout her time in British East Africa. 
Part of the reason for such a relationship of confidence may have been that Doering was 
one of the only missionaries on the field who corresponded with Egle in his native 
German; Egle’s English was poor enough that he had to rely on other Board members to 
carry on correspondence with missionaries who did not speak German.85  
As the conflict among AIM and Mennonite missionaries escalated throughout 
1908 and 1909, Doering became a close ally of the Haighs, who were working under the 
Central Conference at the station of Kinyona. The question of separating the Mennonites’ 
mission work from the supervision of AIM came up soon after Doering and the Haighs 
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arrived on the field. In February 1908, Egle responded to a request from Doering about 
the start date of the five-year agreement with AIM. Presumably, Doering had expressed 
some reservations about the agreement. Egle advised her that the Board’s position was 
that the work in Matara should be continued as well as possible at present, before 
thinking of other options.86 By May 1908, Mr. Haigh wrote to Doering enumerating some 
of his problems with AIM missionaries. Haigh confided in Doering that he and Rose both 
felt it would be “much better... if we separate from the A.I.M.” However, he warned her 
that not even Valentine Strubhar (Egle’s counterpart in the Central Mennonite mission 
committee) knew of their feelings.87 The Haighs felt that Doering was an ally; as Haigh 
concluded, “[W]e are not saying a word too [sic] anyone else but you as I know that you 
see conditions the same as we do.”88  
While the AIM director, Charles Hurlburt, was on furlough in mid-1908, the 
Haighs and Doering conferred and agreed that Egle should be encouraged to use his 
influence with Strubhar in order to convene a conversation between the two Mennonite 
boards. If only “the Mennonites could gather together to talk everything over before Mr. 
Hurlburt gets there,” opined Mr. Haigh, they could avoid being “swept away by Mr. 
Hurlburt’s conversation” and his attempts to “smooth everything over to blind their 
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eyes.” 89 Doering forwarded this letter from Haigh, with her own comments in the 
margins, to Egle in order to push this conversation along.90 In this way, the Haighs and 
Doering played a role in bringing the Defenseless and Central boards closer together in 
conversation in response to the conflict with AIM. While Egle later lamented to Doering 
that he feared the Central Mennonites would blame the Defenseless group, and Doering 
in particular, for the conflict with the AIM, the two Conferences continued to stay in 
touch about their respective missionary efforts.91 
By late 1908, matters began to come to a head. Doering had reached a breaking 
point in her willingness to submit to AIM and to the leadership of Emil Sywulka, and 
submitted her resignation while making plans with Mr. Haigh to begin work in a new 
“tribe.” As Julia Oyer described it to Bishop Egle, Doering had claimed in late 1908 that 
“the Nandi tribe would be taken by the Mohammedans if no other society went in by the 
first of the year [1909].”92 She had also apparently communicated to her Mennonite 
colleagues that the Defenseless Board was open to selling the Matara station and going 
“up country” if all the missionaries agreed; and since Doering found herself quite unable 
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to “stay with the AIM,” she had submitted her resignation.93 For his part, Emil Sywulka 
was sure that Doering’s appeals to the imminent threat of Mohammedanism were simply 
a pretext for beginning a separate work.94 While it is unclear what happened, the mission 
to the Nandi never got off the ground, and hard feelings among the Mennonite 
missionaries resulted. As Sywulka described the aftermath, “Mr. Haigh has returned from 
[the Nandi tribe] but he is as still as a man that has been thoroughly beaten and kicked... 
He doesn’t say anything more about the Nandi[;] neither does sister Doering.”95 
Meanwhile, Haigh wrote to both the Central Mission board and to Bishop Egle of the 
Defenseless Mennonites to defend Doering against various accusations.96 “It seems an 
awful shame and unchristian like for Miss Doering to have to be accused by different 
ones,” wrote Haigh to Egle.97  
Shortly afterward, the Mennonites and AIM missionaries met in joint council to 
discuss a request from the Mennonite missionaries to be released from their agreement 
with the AIM. Hurlburt wrote to D.N. Claudon of the Defenseless mission board in order 
to explain the AIM’s refusal to accept such a separation. He insisted that the new 
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Mennonite workers must submit to “a more experienced ‘direction’” for a time and that 
the option of “complete separation” was not on the table.98 It seems likely that this 
meeting was the impetus for the Haighs to resign on November 19, 1908, citing the 
“intense pain” that the “existing conditions in the AIM” caused them.99 The situation 
became even more tense when Haigh was ordered by the AIM to leave the Kinyona 
station immediately in order to allow AIM missionaries to take over the work.100 When 
he refused to do so without the order of the Central Mennonite board, to whom he 
insisted the station belonged, further ultimatums followed.101 Eventually, the Haighs 
returned home. 
In the midst of this debacle, Emil Sywulka wrote to bishop Egle at the end of 
1908 to accuse Doering of pride, of an inability to settle into the work, and of constantly 
criticizing the AIM’s methods and director. Sywulka deplored Doering’s “unwise 
behaviour and foolish actions” and enumerated a long list of her errors. The most 
significant appears to have been her lack of loyalty to the AIM and her insistence that its 
methods were mistaken: 
She has come here to work under the protection and help of the A.I.M. but 
has come here instead to try almost in every way possible to destroy the 
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A.I.M. claiming that the only way to do things was the way they did them 
on the Congo. Nobody else here, no matter how old or experienced, knew 
anything about mission work except the people on the Congo which of 
course included herself.102 
However, Doering’s pretentions to leadership as a woman came a close second. Sywulka 
asked despairingly: 
What would you think of a woman whom you had taken under your 
protection to work under you in Illinois trying to upset your organization, 
your methods, your aims, etc. etc. claiming that it was all wrong and that 
they did it altogether different somewhere else”?103 
Sywulka reproached Doering with “ventilating her views” to all and sundry, even 
poisoning the minds of new missionaries with letters sent to them while still en route, and 
by spending half her time writing letters home in order to “break” the home churches’ 
confidence in the “management and organization of the A.I.M.” as well.104 Her instability 
also gave him grief: 
She even now speaks of going home to do deputation work, or of going to 
Germany or France or Switzerland or to some new tribe or the Congo, 
while there are thousands and thousands of souls in eternal death right 
before our door. She constantly wants to be going somewhere or doing 
something else.105 
Clearly, Sywulka lamented, Doering was simply unable to settle into her God-given role. 
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The result of all this upheaval was considerable discouragement on the part of 
both mission boards.106 “I’ve had many experiences during my 26 years of doing the 
Lord’s work,” exclaimed Egle, “but I’ve never experienced so many serious concerns in 
such a short time, as in our Mission work in East Africa.”107 However, the Defenseless 
Mennonites at home eventually took the part of Doering against Sywulka. In early 1909, 
when Sywulka stepped down as superintendent of Matara, the Defenseless church 
stopped sending their financial support; and the Sywulkas appear to have switched their 
allegiance completely away from the Mennonites to AIM at this time.108 In a letter to 
Sywulka explaining this decision, Egle reiterated his support for Doering, arguing, “We 
cannot believe Doering is the source of all the problems.”109 
There were at least two reasons for the Mennonites’ willingness to take Doering’s 
side, in an alignment that would eventually cause them to pull out of East Africa 
altogether. First, although they appeared to agree with Sywulka that Doering’s gender 
should limit her leadership possibilities, Sywulka’s lack of loyalty to the Mennonites was 
an even greater disqualifying factor. The Sywulkas responded to Egle’s German letters in 
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English, indicating that they did not know German well.110 More importantly, however, 
unlike Doering, they showed no intention of becoming members of the Defenseless 
Mennonite church. According to Egle, they had been sent out by the Defenseless 
Mennonites with the understanding that if they decided not to become members, then 
they would not be prioritized for ongoing financial support in the case where more 
candidates emerged from among the church members.111  
In contrast, Doering’s loyalty to the Mennonites was not in doubt. A Mennonite 
missionary on his way to India, George Lambert, visited the Mennonite stations in British 
East Africa in early 1909 and observed the interpersonal struggles of the missionaries. In 
a letter to Egle, Lambert noted that Doering was “a dear sister,” though “rather anxious,” 
and that she was “loyal to the dear people who are praying and supporting her.” Lambert 
did not fail to note the contrast between Sywulkas, who “do not belong to the church,” 
and Doering, who in his view, was “very loyal to the church and [needed] 
encouragement.”112 He recommended to Bishop Egle that Doering and Oyer together 
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“have charge over your work and then, they can do more for you.”113 In the end, the 
Mennonites at home continued to hold back from putting Doering into an official 
leadership role. Only Oyer was promoted to the leadership position.114 However, Egle 
attempted to reassure Doering of his confidence by writing reassuringly that he had told 
Oyer to “consult [her] in all important matters as our oldest missionary,” and by asking 
for her patience “with these young brethren.”115 While the Mennonites continued to 
assume that Doering’s gender disqualified her from official leadership roles, their 
ongoing willingness to listen to her views, and to reject Sywulka’s, was related at least in 
part to the differing degrees of loyalty that the two – both of non-Mennonite background 
– showed toward the church that had sent them to Africa.  
Second, the home committee continued to heed Doering’s advice because they 
recognized that she had the ability to draw the rest of the membership – and their money 
– along with her views. Early in 1909, when Doering was seriously considering returning 
home, Egle had to mollify a frustrated Oyer, who believed that Egle had no confidence in 
his work if it was not backed up by Doering. “My dear brother, I didn’t mean that I didn’t 
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think you could do anything without Alma!” Egle hastened to say. However, he had to 
admit that if Alma were to come home “to the brothers and sisters” and report on her 
work, then he was “afraid our brothers and sisters would be so influenced against the 
work under the AIM that we couldn’t do much anymore as we would soon lack the 
means.” As a result, Egle personally felt inclined to give up on the arrangement with the 
AIM altogether, since in this scenario, he would be stuck trying to drum up the churches’ 
interest on his own – a “burden” he was not willing to bear without the benefit of 
Doering’s fundraising skills.116 Egle, at least, realized that the church was heavily 
dependent on Doering for its missionary vision and energy. 
While the Central Mennonites welcomed the Haighs back home and pondered 
further plans, the Defenseless Mennonites initially seemed willing to plod along at 
Matara.117 However, Doering was not content with the status quo. She continued to push 
her vision for a new kind of missionary involvement by the Defenseless and Central 
Mennonites. By September 1909, the sale of Matara had been arranged by Doering and 
Oyer, presumably with the accord of the Board.118 Some Defenseless missionaries 
remained in British East Africa a little longer, but Doering had returned to the United 
States by September 1910.119 She now rejoined forces with Haigh for another major 
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thrust in convincing their respective mission boards to embark on a new, much more 
ambitious missionary endeavour.  
Given her initial predilection for the AIM, Doering’s change of heart toward the 
AIM, and her ongoing close relationship with the Defenseless Mennonites, may seem 
surprising. After all, women faith missionaries often sought to use the new structures of 
faith missions as a way to “organize themselves non-denominationally or independently 
from ecclesiastical structures for missions”120 – and Doering had received several 
indications that not only the AIM, but also the Defenseless Mennonites, were willing to 
curtail her leadership possibilities as a woman. However, Doering’s actions can be 
understood in light of her loyalty to the Mennonite churches at this time, in combination 
with her gender and her faith mission convictions. Doering was increasingly frustrated 
both with the narrow role available to her as a woman under the AIM umbrella, and with 
the AIM’s narrow understanding of the missionary role of Africans. At the same time, the 
Mennonites had not yet organized a sending structure, and she had an opportunity to 
shape this process. With the Mennonites, even if she could not be recognized officially, 
she had plenty of influence, both with Egle with the broader brotherhood. Other woman 
faith missionaries of her time, animated by a premillennial urgency to evangelize the 
world, were attracted by the “lay-oriented ecclesiology” purported by the AIM, but soon 
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struggled with its de facto limitation of leadership roles on the field to men.121 Doering 
may have concluded that her chances to be active in mission were even better within the 
lay-oriented polity of the Amish Mennonites. Here, she could hope to draw the whole 
conference of Mennonites with her into a new faith missionary venture, where she might 
have a greater scope for leadership, and where Africans could play a central role as 
participants in the urgent task of spreading the gospel to unreached people. As it turned 
out, she would be surprisingly successful. 
 
Widening the door: from United Mennonite Board of Missions to Congo Inland 
Mission (1910-1912) 
Doering returned from East Africa in mid-1910 to a context in which growing 
missionary enthusiasm within the progressive Amish Mennonite churches context was 
increasingly feeding into an ongoing process of denominational identity formation.122 
The founding of The Christian Evangel in July 1910 by the Central Conference 
epitomized this combination of missionary zeal, denominationalism, and ecumenical 
cooperation. The Christian Evangel was created through the collaboration of Mission 
Board and conference ministers, in large part to promote missionary cooperation by being 
the official source of information about the Mission Board’s activities.123 It featured a 
regular “interdenominational news” section which advertised Catholic temperance union 
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activities and events organized by women’s foreign missionary societies, and offered 
news of the World Mission Conference in Edinburgh, which reflected the optimistic 
mood of inter-Protestant cooperation for world mission in a context of increasing global 
interconnectedness.124 Yet while it interacted with broader currents of ecumenism, The 
Christian Evangel also strengthened the denominational identity of the Central 
Mennonite conference, seeking to promote a “still closer union” among local churches, 
the newly incorporated Mission Board, and the Conference by offering a central outlet for 
information about the “needs and achievements of [the] Missionary Board.”125 Doering 
and Haigh were frequent contributors to the paper from its inception. 
As soon as she was back in the United States, Doering worked actively to turn the 
sights of both Central and Defenseless Conferences away from British East Africa 
(September), to encourage the two conferences’ mission boards to join forces in a united 
work (November), and to promote the choice of a field in Congo’s Kasai region 
(December). She and Haigh worked together at these goals. However, Doering took the 
lead at each stage to keep the home constituency, the more cautious denominational 
leaders, and even Haigh, on board with her bold vision. Yet as she promoted inter-
denominational collaboration and faith mission principles, Doering found herself 
increasingly at odds with members of the new, united board, whose developing 
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missionary consciousness was helping to generate a “renewed sense of peoplehood” 
which would ultimately help to crystallize Mennonites’ “distinctive religious-ethnic 
identity” as one that separated them from the broader Protestant movement.126 
First, Doering convinced Haigh, the Defenseless and Central mission boards, and 
the congregations that a Mennonite-controlled work in British East Africa had no future. 
While Haigh had resigned from the AIM, he did not have his sights set on getting out of 
East Africa altogether the way Doering did. He had returned from Africa sometime in 
1909 and was soon back in touch with the Central Conference mission board. At their 
May 1910 meeting, the Board agreed to purchase six stations in East Africa that had been 
offered to them for sale by the Moravian Brethren.127 It seems likely that Haigh was at 
the origin of this plan, since he was present at the May meeting and was appointed as one 
of the “canvassers” to raise funds for the purchase of the stations at the Board’s August 
meeting.128 The Christian Evangel reported on this meeting and emphasized Haigh’s role 
as one who would be visiting churches prior to the annual September conference to 
promote this proposition.129  
                                                        
126 Juhnke, Vision, Doctrine, War, 187. 
127 Minutes of the Central Mennonite Board of Home and Foreign Missions, 25 May 1908, CDC 
records. 
128 Minutes of the Central Mennonite Board of Home and Foreign Missions, 12 August 1908. 




By Conference time, however, Doering had arrived home and was ready to pull 
Haigh in a different direction 130 She and Haigh gave addresses at the Defenseless 
Conference, and most likely at the Central Conference as well, which took place a little 
later, in September 1910.131 The atmosphere at the Defenseless Conference was 
emotionally charged. On the first evening, the planned program was interrupted by an 
outpouring of “confessions” and “sobbing” as members responded to one brother’s claim 
that “sins and unfaithfulness were sapping us of Pentecostal power.”132 Reporting in The 
Christian Evangel on the session in which she and the Haighs had spoken, Doering 
described the Haighs’ passionate pleas for the church to rouse itself to more sacrificial 
giving in order to prevent Christian missionary efforts from being supplanted by those of 
“Satan’s emissaries,” the “Moslems.” Haigh was clearly still thinking in terms of mission 
work in East Africa, where the perceived threat of “Mohammedanism” was most 
concentrated at that time. However, the Defenseless Mennonites took a decisive step 
away from an East Africa focus at this conference in a way that shows the clear imprint 
of Doering’s influence. Missionaries from Matara were present and Doering had to admit 
they had “encouraging reports to give concerning the work done at Matara Mission 
Station.” “[H]owever,” she continued, “it was shown” – undoubtedly by Doering herself 
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– that “unless we get out of that congested field and find one in which we will not be in 
the way of other rapidly growing missions, we will dry up as there is little room for the 
opening of native out-schools or the extension of the native church in the little sphere of 
only five miles of territory allotted to us by the other missions.”133 In her report, Doering 
rejoiced that the Defenseless Mennonites had seen the light about the need to get out of 
British East Africa and to follow her vision of moving into untouched “tribes”: 
We rejoice to say that our brethren have seen the need of pushing out into 
uncontested fields and of not building on other men’s foundations, and as 
it was shown that there are more large, open fields than we are able to 
enter, all took new courage, and never have we seen our people so willing 
to press on as they are now... just at the point when Satan tried hardest to 
mar the work of the Lord!134 
Doering’s pleas to the Conference were successful. The Defenseless Board was 
able to withdraw from its agreement with the AIM and the Defenseless missionaries at 
Matara were given the order to leave around November 1910.135 There was as yet no 
official choice of a new field, but the church’s options were now open. 
Second, Doering helped to convince the Central Conference, as well, to give up 
its interests in British East Africa and to embark on a united venture in a new field with 
the Defenseless Mennonites. It seems likely that Doering made a similar plea to the 
Central Mennonites at their September Conference as she had made earlier to the 
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Defenseless Mennonites. Some kind of decision to collaborate with the Defenseless 
Mennonites was made at that conference.136 In October, Doering gave a missionary 
address at a Central Conference congregation, in the company of Haigh.137 Both of them 
also published articles in the brand-new Christian Evangel.138 By November, The 
Christian Evangel announced that the Central Conference would be disposing of its 
property in East Africa and that it had “joined our defenseless brethren in an investigation 
of a new field.”139  
The giving up of the East Africa work was a hard sell to some of the Central 
Mennonites. The editor felt the need to urge the brethren to “fall in line with the general 
plan as adopted at our last session” and emphasized that this was a step “forward” and not 
“a step backward.” He quoted from “one... who has been long enough on the field to 
know what she is talking about” – undoubtedly Doering – who insisted that “we have 
outgrown our field.”140 Clearly, Doering was leading the charge here, but Haigh appeared 
to be a willing ally who facilitated her access to a wide audience. It was likely in 
conversation with Doering that he became convinced of the inadvisability of the purchase 
of Moravian Brethren stations, since he convinced the joint board to give up this plan at 
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their exploratory January 1911 meeting, after the busy summer touring churches and 
conferences with Doering.141 While the Central Conference continued to support those of 
its missionaries who decided to stay on under AIM in East Africa, they gave up on the 
idea of having a “Mennonite” station under the AIM umbrella and began to turn their 
sights elsewhere for a church-controlled missionary venture together with their 
Defenseless brethren.  
Third, Doering played a central role in introducing and pushing the choice first of 
Congo, and then of the Kasai field in Congo, as the site for the united board’s new joint 
endeavour. However, while until now she had enjoyed collaboration with Haigh, their 
perspectives diverged when it came to the choice of the ideal site for a joint Mennonite 
missionary endeavour in Congo. Haigh and the Board were more conservative and less 
certain of the wisdom of a grand independent venture. Once again, however, Doering’s 
perspective eventually prevailed.  
When the mission boards of the Central and Defenseless Mennonites had first 
agreed to collaborate, they had begun to investigate other potential fields of work on 
Doering’s advice. Several mission societies were contacted, and all proved open to 
working with the Mennonites.142 Doering’s heart, however, was soon set on Congo. In 
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December 1910 correspondence with board members, she emphasized that her heart was 
“bleeding... for the untouched tribes in the heart of Africa,” and specifically for 
“Congoland.”143 In a typical expression of her faith mission convictions, she also 
emphasized the priority of going “inland,” away from the coastal areas where established 
societies had been working for decades.144 To explore such an option further, Doering 
reached out to an old acquaintance, William Sheppard, whom she had met several years 
earlier when she was returning from her first term in Africa in 1904.145 William Sheppard 
was an African-American missionary working in Congo’s Kasai region with the 
American Presbyterian Congo Mission (APCM). Once Doering heard back from 
Sheppard, she immediately sought to convince the board that the remote Kasai region 
offered an ideal opportunity for Mennonite missionary work in “untouched,” “inland” 
Congo. Doering promptly forwarded Sheppard’s letter to Egle and Claudon, commenting 
that God seemed to be bringing “the field and the people to work it together.”146  
                                                                                                                                                                     
letters from Haigh, Egle, and Claudon, Series 3, Box 61, Folder 2 [Missionary Correspondence, 1906-
1911], File: “Alma Doering,” AIMM records. Board minutes refer to the additional correspondence that 
was carried on with Grattan Guinness of the Regions Beyond Missionary Union and William Sheppard of 
the American Presbyterian Congo Mission, and with R.V. Bingham of the Sudan Interior Mission. —
Minutes, CIM Board, 30 January 1911, Series 1, Box 1, Folder 1 (Congo Inland Mission [CIM] Board 
Meeting Minutes, 1911-1921, AIMM records; Minutes of the Central Mennonite Board of Home and 
Foreign Missions, 12 March 1911, CDC records. 
143 Alma Doering to “friend,” with copies sent to “Brother and Sister Egle and Claudon,” 26 
December 1910, emphasis original; Alma Doering to C.R. Egle, 9 December 1910, Series 3, Folder 2 
(Missionary Correspondence, 1906-1911), File: “Alma Doering,” AIMM records.  
144 Alma Doering to C.R. Egle, 9 December 1910. 
145 Alma Doering, “A bit of missionary strategy,” The Christian Evangel, April 1924, 81–82, 95. 
Bertsche gives a date of 1906, but this seems unlikely given that Doering was already back from Congo in 
1905 and preparing to go to East Africa. —Bertsche, “It’s Been God’s Doing All Along,” 7.  
146 W.H. Sheppard to Alma Doering, n.d. as cited in Alma Doering to “friend,” 26 December 




In response to Doering’s request about a “field,” Sheppard responded to tell her 
about three unevangelized “tribes” who might make a good target for the Mennonites’ 
missionary efforts. These included a large “tribe” living on the Kasai River, which he 
described as “a field of the finest people in Congo of 300,000 and NOTHING being done 
for them.” Other possibilities included the Batetela near the Lualaba River, and the 
“Basalaze,” a group neighboring the “great Bakuba” toward whom the Presbyterians had 
directed many of their early evangelistic efforts.147 Sheppard even offered his own help 
for a year in order to get the Mennonite missionaries started with negotiations for land 
(“palavers”) and with house building.148 Doering was clearly extremely taken with the 
possibility of work in what would come to be known as the “Kassai field.” She wrote 
glowingly to the Board about the advantages of working in such a large territory, among 
“three or four untouched tribes,” where “we could add stations and stations without 
having to change languages.” For Doering this possibility offered clear proof that “God is 
providing and thrusting us forth into the greater things we knew He was reserving for us 
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all this while.” In a hand-written post-script, she added “This is just the field my heart has 
been yearning for.”149 
Doering’s excitement was focused not only on the potential of the “Kasai field,” 
but also on the value of collaborating with a missionary like Sheppard, whom she clearly 
admired. As Doering presented Sheppard’s letter to the board, she took pains to 
emphasize his credentials as a missionary and as an authority on Congo – perhaps 
because she suspected that the Board might be hesitant to take its cues from an African-
American. In her first letter to the Board about Sheppard, Doering did not even mention 
that he was African-American, although she did mention it in later letters. Rather, she 
dwelled on his missionary service, his brave exposure of cruelties perpetrated by King 
Leopold’s regime, his refusal of an offer by President Cleveland to become the American 
consul in Congo, and his popularity at the Nashville Student Volunteer Convention.150 
Doering insisted that Sheppard was “an authority” on the Congo and that he stood “high 
in the estimation of leading men in our own country,” and pointed out that being able to 
collaborate with “a man with years and years of experience on the field” would be of 
“great value.”151 
Subsequent events provided the first inkling that Haigh and the mission boards 
were not quite as excited about the Kasai field – or about collaboration with an African-
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American Presbyterian – as Doering was. At a January 2, 1911 meeting of the Central 
mission board – the same one at which the decision was made to unite with the 
Defenseless Mennonites for the work in Congo – Haigh presented the “Belgium [sic] 
Congo... as a most promising field.” However, it was not the Kasai field that Haigh was 
presenting. He had been in touch with Grattan Guinness of the Congo Balolo Mission 
(CBM), and was presenting this mission’s offer to the Mennonites to collaborate in the 
Lower Congo region.152 At the same meeting, Doering’s letter about Sheppard was read, 
and the Board decided to contact Sheppard for more information about the Kasai field. 
However, they took definitive action with respect to the Lower Congo field by assigning 
Haigh and a Rev. Schantz to go to Congo to investigate – seemingly without consulting 
with their Defenseless counterparts.153  
Doering wrote to Haigh shortly after the January meeting, in response to his 
report to her about it. Her letter left no doubt that her heart was with the “tribes described 
by Mr. Sheppard,” although she also accepted that Haigh would be investigating the 
CBM, the Swedish mission, the South Africa General Mission, and maybe even a mission 
in Liberia. Doering gave Haigh detailed advice about how to organize his travel in order 
to avoid excessive heat and to participate in the large all-Protestant missionary 
conference in September.154 She was clearly concerned that a fragile collaborative 
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arrangement between Central and Defenseless Mennonites for Congo work might not 
hold, for she proposed that he “make [an] agreement with the other Missions possibly 
securing two tribes, in case our Menn. peoples want to unite only temporarily and thus 
when they [sic] two separate each will have their tribe.” She hoped, however, that “the 
brethren” would “find some way of cooperating on the field, as all Missions naturally 
do.”155 Doering’s letter to Haigh was cordial, but her vision for an ambitious mission in 
the large Kasai field, well-grounded from the beginning in inter-Protestant collaboration, 
was evident. Haigh would soon act to indicate that he had quite a different vision. 
Doering continued to correspond with Sheppard, and soon extracted more 
information from him about a possible field of work for the Mennonites. In January 1911, 
Sheppard wrote to Doering to tell her about “the tribe and locality which is the very best 
for your society.”156 Sheppard recommended that the Mennonites work with a group of 
people whom he named the “Bena Biomba,” who were located between the Kasai and 
Luebo rivers, going south from Luebo. It is likely that Sheppard’s term “Bena Biomba” 
referred to the Bena Riomba, members of a cannabis-smoking cult that had been founded 
by a Bena Lulua chief, Kalamba Mukenge.157 Sheppard had made a voyage to visit this 
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area in the early days of the Presbyterian mission in Kasai, and would later describe its 
inhabitants as “strange and strong people” to whom he had promised to send teachers.158 
To Doering, he described them as “splendid and docile” people who had a “Central 
Government,” and emphasized the “convenience of transport” via steamer on the Kasai 
River.159  
Doering was delighted with the way her vision seemed to be coming to fruition. 
To Haigh, she exulted that she and Mathilde Kohm “used to look at those very tribes for 
our people and pray for them before ever I left Congoland.”160 To board members, she 
emphasized that the absence of any other Protestant or Catholic missionaries, and of 
“Mohammedans,” meant that “the moulding of these people” would be “our undisputed 
privilege.”161 And in a letter to Egle, Doering continued to press the Mennonites forward, 
reiterating her loyalty to these churches, while drawing them persistently into her 
expansive vision. “I have greater hope for our work in Africa than ever,” she concluded 
as she anticipated a meeting between Sheppard and members of the board. “I believe that 
if we slowly, humbly and in faith encourage our brothers and sisters and work thoroughly 
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in every congregation we will all get more courage for Africa. The field is waiting for 
us.”162  
However, over the next few months, Haigh and/or the Board increasingly began 
to resist Doering’s initiatives. While they still ended up going along with most of her 
ideas, they now became more likely to push back against them. To some of the board 
members, Doering was starting to seem like a loose cannon who was far too willing to 
make promises to and affiliations with non-Mennonites, and whose vision felt too 
ambitious, too inter-denominational, and too un-Mennonite.  
Doering’s correspondence with Bishop Egle during January and February 1911 
was telling in this respect. The fact that she had to reassure Egle that she would not make 
any “plans or promises whatever unless they are made through the board” suggests that 
Egle had reprimanded her on that score.163 It is not surprising that Egle had gotten 
nervous, for in a previous letter Doering had excitedly related a contact with a 
“millionaire,” Mr. Tjäder. Doering had sent him a map of Congo and a copy of 
Sheppard’s letter, and he was apparently very interested in starting a mission “under an 
interdenominational name” and supporting ten missionaries out of his own pocket while 
also collaborating with the Mennonites.164 Doering’s letters to Egle also overflowed with 
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examples of potential missionary recruits she had just met in various non-Mennonite 
congregations. To Claudon, she complained later that year that potential recruits of non-
Mennonite origin were not being accepted fast enough, even when they offered to “unite 
with our church.”165 To Egle, she pointed out that “there are so many friends who wants 
[sic] to help us in the work” and worried that a strongly denominational Mennonite 
mission would unnecessarily exclude the many “young people” who felt called to Africa 
but whose church had no work there. She speculated that such young people would be 
“forced to join missions like the A.I.M. with poor management because they have no 
better to join.”166  
For Doering, the ecclesial link between sending churches and missionaries was 
clearly much weaker than it was for the members of Central and Defenseless mission 
boards. Doering was sensitive to the boards’ desire to retain control of an eventual 
collaborative work in Africa, and even shared their aim of getting “our people” to work in 
Africa “as quickly as possible.” She continued to feel a sense of loyalty to the church 
where she had met her “Saviour.”167 However, her sense of urgency to bring the gospel to 
“unreached” areas made her balk at the board members’ caution about working with the 
many other non-Mennonite “friends” who shared this aim. In response to Egle’s 
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reservations about an inter-denominational mission, she insisted that such an arrangement 
– although apparently a new idea to her – could be the answer to the lack of young 
Mennonite volunteers: 
[W]e would be laying the foundation for the future in this way until our 
own young people are ready to step in and as the Menn. workers increase 
in numbers they could crystallize it in to a denominational mission if that 
would seem to be the better plan.168 
Doering also mused that in a mission with a generic name such as “Congo Interior 
Mission,” or “Evangelistic and Industrial Congo Mission,” the two Mennonite 
conferences would be able to accomplish great things through collaboration with other 
interested parties.169 She reassured Egle that the Mennonites could stay in control of the 
board of such a mission, and invited them to “make the door as narrow or as wide as you 
please.”170 At the same time, she urged Egle to recognize that “on the field we are one 
mission” and that the “idea of denomination” would need to be downplayed there in order 
to avoid “endless confusion” among the “natives.”171 As Doering continued her cheerful 
and exuberant networking activities, it seems unlikely that Egle’s concerns were fully 
assuaged.  
In February and March, Haigh and the boards took action to move away from the 
Kasai field and from Doering’s worrisome focus on inter-denominational mission. On 
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February 24, 1911, Dr. Grattan Guinness of the Congo Balolo Mission, who had come 
expressly all the way from London, met with members of both boards, just weeks before 
their first official joint meeting on March 22. Haigh reported on the meeting in The 
Christian Evangel, as the new editor of its missionary section.172 Guinness was 
sufficiently satisfied with the credentials of the Mennonite boards to extend an official 
invitation to them to collaborate with the CBM. As Haigh reported, Guinness presented 
“thousands upon thousands [of] square miles of territory as a field for missionary effort” 
and proposed that the Mennonite missionaries spend some time on CBM stations for the 
purpose of learning language and methods; they would then be free to open a new 
independent field or remain connected with the CBM, who promised cordial assistance in 
either case. The boards, after due deliberation, accepted the offer and presented a copy of 
their “resolutions” to Guinness, which would bind them to a two-year apprenticeship with 
the CBM.173 
Haigh clearly believed that collaboration with the CBM was a wiser course of 
action than launching a pioneer missionary endeavour. He explained that despite recent 
considerations of the possibility of “establishing our own work” in Congo, “of late it was 
decided that we are not strong enough to establish and sustain our own work in a field 
like the Congo.” The CBM option was God’s answer to this dilemma, “opening the way 
for us to enter an unoccupied field” without requiring massive and unrealistic initial 
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expenditures for buildings and personnel.174 At the March 12 meeting of the not-quite-
official joint board, those present from both conferences reiterated their commitment to 
the CBM proposal and to the sending of Mr. and Mrs. Haigh to investigate the field. They 
also chose a tentative name for their new joint venture: “The United Mennonite Board of 
Missions.”175 Doering was not at either meeting. 
Doering must have experienced an unwelcome sensation of déjà vu as she saw the 
two boards preparing to embark once again, under the wing of another society, on the 
kind of venture that she had found so disastrous in East Africa. Her immediate response 
to the meeting with Guinness was to write to Sheppard for advice; she then forwarded his 
March 10 response to the members of the joint board with the plea that they at least 
interview Mr. Sheppard, and that Haigh “look over Mr. Sheppard’s field... before we sign 
anything and before he proceeds to the RBMU station.” She reiterated her conviction that 
it would be best for Haigh to consult with the other Protestants at the all-Protestant 
missionary conference in September, in order to benefit from their advice.176 Sheppard’s 
letter offered veiled cautions about Dr. Guinness (be sure to “have every promise from 
start to finish in writing”) and a highly positive assessment of the Kasai field and of the 
ability of the Presbyterian mission to vie with anything the CBM could offer in terms of 
printed language materials, help with building, and to top it off, a healthy, mosquito-free 
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climate.177 Doering pointed out that Sheppard’s generous promises of help from APCM 
workers at Luebo indicated that he must be in “good standing with the Pres. Mission” – 
indicating that the Board had probably raised concerns about Sheppard’s legitimacy to 
represent the APCM.178  
The Board was sufficiently convinced by Doering’s plea to agree, at their 
inaugural official joint meeting on March 22, to at least meet with Sheppard.179 However, 
their concern about Doering’s inter-denominational tendencies was likely the impetus for 
two of their other decisions. First, they reiterated their choice of a strongly 
denominational name, considering and retaining “United Mennonite Board of Missions” 
as their moniker. Second, they resolved that “applicants for the Foreign Mission Field 
shall be requested to unite with the Church before being sent to the field.”180 They clearly 
meant for this resolution to be taken seriously. When the minutes of the meeting were 
printed in The Christian Evangel, the resolution was expanded to specify that it applied to 
those “coming from other denominations” and added the requirement that such 
candidates “should be thoroughly familiar with the doctrines of the Mennonite 
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church.”181 Moreover, references to Doering and to the decision to meet with Sheppard 
were eliminated from this public version of the minutes.182 Since Haigh was the editor of 
the missionary section, it seems that his attachment to the CBM field was strong enough 
for him to seek to conceal the Kasai option from the public and so to express his 
disagreement with Doering. 
In the end, Doering ended up having her way with respect to the Kasai field, and 
even with respect to an inter-denominational-sounding name for the new joint board. Just 
after the Haighs sailed for Congo in April 1911, the long asked-for meeting between 
Sheppard and the Board took place.183 Sheppard presented the Kasai field attractively 
enough that even the Board was finally convinced.184 All doubt about Sheppard’s right to 
speak on behalf of the APCM was now dispelled.185 In his report, the secretary 
emphasized that Sheppard was a true missionary despite his race: 
The field is great and open and free to all true missionaries, regardless of 
race or color, so long as they preach and teach Christ. Dr. Shepherd [sic] is 
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a colored person, but of pleasing and charming personality because of his 
fine Christian spirit. He clearly showed the true missionary spirit.186 
The secretary’s report suggests that until then, the Board may have felt that Sheppard’s 
African-American origins constituted an obstacle to collaboration. The May meeting was 
a turning point for the board members, as their admiration for Sheppard’s “true 
missionary spirit” forced them to recognize a kinship with him in the work of mission. 
Through Doering’s persistent advocacy, the Board had been won over, at least partially, 
by a vision of collaboration in mission across denominational and even racial boundaries. 
The Board resolved to ask the Haighs, already en route, to investigate the Kasai field as 
well, “as soon as possible after Nov. 1.”187 At a subsequent meeting, the Board even 
wrote anew to Haigh, insisting that he “report to the home board before making 
application for location on the field.”188 In order to add a Defenseless Mennonite to the 
field decision-making process, they also sent Alvin Stevenson to Congo in September 
1911 and asked them to make the final decision as to field conjointly.189 
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In the end, all these precautions proved unnecessary. The Haighs were prevented 
by circumstances from visiting the CBM field. As Doering later related it, rather 
triumphantly, 
The Haighs felt more drawn to the northern Congo. But lo! In London, due 
to certain circumstances, they became so disturbed by internal warnings of 
the Spirit that they did not experience the committee’s assignment as a 
thwarting of their plans, but as a wonderful answer to prayer.190 
After landing in Leopoldville in July 1911, the Haighs proceeded by steamer to Luebo in 
August to confer with the missionaries of the APCM. Once they reached and explored the 
area, they were so favorably impressed that they recommended it highly to both Doering 
and the Board.191 Haigh’s letter to Doering was friendly and overflowing with enthusiasm 
for the new work. It seemed that the two friends were back on the same page again with 
respect to the choice of the Kasai field and the urgency of expanding the work.192 
Doering had galvanized the cautious Board into action, had overcome their 
hesitations about the Kasai field, and had even convinced them to open themselves to 
recruits from outside the Mennonite denominations. During the beginning of 1912, she 
successfully drew them into her vision in other ways. After briefly trying out another 
name, the “Mennonite Missionary Alliance,” the Board finally settled on the name 
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“Congo Inland Mission” just before finally incorporating officially in early 1912.193 This 
decision was almost certainly made under Doering’s influence. She was present as a 
visitor at the January 1912 meeting where the question of the name was taken up, only to 
be tabled. Later in the meeting, it was unanimously carried by those present to accept the 
name “Congo Inland Mission.”194 Given that Doering had previously urged Egle to 
consider a less Mennonite-sounding name, it seems likely that she revived the question of 
the name and convinced the others to accept her suggestions. At a separate meeting of the 
Central Conference Mission Board, Doering was appointed editor of the missionary 
section of The Christian Evangel to replace Haigh who was now in Congo.195 In March, 
the Congo Inland Mission board accepted a German candidate, Elizabeth Schlanzky, and 
assigned her to deputation work in Europe alongside Alma Doering.196 Doering left for 
Europe around May 1912, hoping to eventually proceed to Congo to join in the work, but 
with the Board’s instructions to encourage the “mission spirit wherever opportunity 
affords.”197  
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While Doering was exulting about the birth of the Congo Inland Mission, which 
she felt had “existed in embryo” – at least in her mind – for “many years,” the Board 
continued to express in various ways its determination to retain denominational control 
over its Congo activities.198 Its eight-member structure gave full power to the two 
Mennonite conferences for all decision-making.199 The Board reined in Doering’s 
deputational enthusiasm when she was on her way to Europe by insisting that she limit 
herself to fundraising and recruiting – she was “not to organize branches of the C.I.M.”200 
The newly-adopted Constitution of the Congo Inland Mission specified that in the new 
churches, “missionaries... shall... adopt the form of church government which is practiced 
by the churches represented by the home board,” suggesting that the Board at this early 
point envisioned the planting of Mennonite churches in Congo.201 Finally, the Board was 
insistent that non-Mennonite candidates needed to join a Mennonite church before they 
could be financially supported by the CIM. Thus, Elizabeth Schlanzky from Germany 
was accepted “on condition that she assume all responsibility for her transportation and 
financial support and that she be entirely under the rules and regulations of the Congo 
Inland Mission board.”202 This contrasted with the Board’s acceptance of Walter Herr, 
another missionary of non-Mennonite origin who was working at the Defenseless church-
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owned Salem Orphanage; after he joined the church, he was accepted with full support.203 
The Board’s insistence that non-Mennonites fully submit to Board decisions even without 
any financial support from the Board would later raise problems, as these missionaries 
had less reason to feel loyal to the Board.204 For now, however, they lived with the 
tension. 
By mid-1912, the CIM had stabilized. It had been incorporated, and had 
completed the intense initial negotiations about its composition, its purpose, its field of 
work, and its missionaries. The first Field Committee had been created.205 The board 
meetings gradually became less frequent as the Board settled into its new reality, with 
Doering too far away to cause much upheaval. However, as a new encounter began to 
unfold between the inhabitants of Congo’s Kasai region and the newly-arrived Mennonite 
missionaries, the tensions with which Doering and the Board had wrestled would 
continue to resurface. Over the next decades, American missionaries, Congolese 
Christians, and CIM Board members would continue to struggle with questions about the 
meaning of the church’s mission in relation to gender, race, ethnicity, and Mennonite 
identity. Their disagreements about the extent to which this American-led missionary 
effort constituted a “Mennonite” venture would have repercussions for the ecclesial 
identity of those Congolese who would soon join a “Mennonite” church. As they 
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struggled to determine whether the mission should follow the path of established societies 
by focusing on education, human wellbeing, and “civilization,” or whether it should 
follow the faith missions in prioritizing urgent evangelistic outreach to the “unreached,” 
they would implicitly limit or expand the missionary role of African evangelists. And as 
they developed new missional alliances across boundaries of race, gender, and ethnicity, 
they would express their catholicity in new ways through mission. 
 
Conclusion 
Before any American Mennonites encountered the Congolese who would 
eventually join the Mennonite church, another encounter occurred which would have a 
decisive influence on the trajectory of their relationship. As the faith missionary vision of 
Alma Doering intersected with the nascent missionary efforts of progressive Amish 
Mennonites beginning in 1905, a remarkable and unlikely collaboration developed. 
Doering played a central role both in drawing the Defenseless and Central Mennonites 
into mission in East Africa, and in convincing them to pull out and launch an independent 
venture. She was instrumental in founding the Congo Inland Mission, in funding it, and 
in drawing its Board into broad alliances with missionary collaborators across 
denominational and racial boundaries. As a result of this encounter, these two groups of 
American Mennonites were propelled into international mission in a way that would 
ultimately strengthen their ethnic Mennonite identity and reinforce their ongoing process 
of denominational formation – but not before being drawn into a more catholic 




This remarkable collaboration between a determined woman faith missionary and 
an all-male Mennonite mission board was possible for a time due to the intersecting 
ecclesiologies of Doering and her Mennonite interlocutors, which offered new 
possibilities to both parties in a context where dynamics of gender, denominational 
identity formation, faith missions, and ethnicity were intersecting and overlapping in new 
and complex ways. Working with the Mennonites offered a wide scope to the leadership 
aspirations of a woman like Doering. As a woman with Holiness tendencies and faith 
mission convictions, Doering was nevertheless loyal – at least initially – to the church 
where she had met her Saviour. She was willing to work patiently to raise missionary 
interest among her new “people,” because their revivalistic spirituality and 
congregational polity allowed her to play a leading role as a woman, in contradistinction 
to more established Protestant denominations – or even faith missions – that limited 
missionary involvement to ordained men. Meanwhile, for the Amish Mennonites who 
sought to engage in mission as a “peoplehood,” working with Doering offered them the 
possibility to gain institutional and denominational control over their nascent missionary 
work. Doering’s vision gave them the courage to begin to consider an independent effort 
as Mennonites, which represented the next step for them after having benefited from the 
experience and facilities of the AIM. 
In the same way, the tensions that soon emerged between Doering and the Board 
were also ecclesiological in nature. Doering eventually became impatient and frustrated 
with what she perceived as the narrow denominational vision of the Board, while they 




Board control and oversight. At a profound level, the increasing tensions between 
Doering and the Board centered on differing conceptions of the catholicity of the church 
in mission. The Board sought to retain ecclesial control over the missionaries by ensuring 
that they were “united” to the church, so expressing their predilection to engage in 
mission as a newly strengthened Mennonite “peoplehood.” For them, mission would 
presumably lead to catholicity at the receiving end as Africans eventually joined the 
church. For Doering, however, the catholicity of the church needed to begin at the 
sending end. She was convinced that individuals who were animated by a personal sense 
of calling needed to cross denominational boundaries to form alliances for evangelistic 
outreach, and she also expected new converts to become participants in this missionary 
endeavour as soon as possible.  
What was ironic about the increasingly fraught and tense collaboration between 
Doering and the men of the CIM Board was precisely the fact that in a context of 
increasing interest in mission and increasing participation in broader Protestant currents 
of thought and practice, the revivalistic Amish Mennonites were strengthening, and not 
weakening, their ethnic Mennonite identity. These progressive Mennonites became a 
“people of mission” as part of a process of denominational formation that strengthened 
their ethnic separation from the “world” while simultaneously pushing them out into that 
world.206 Under the guidance of a woman faith missionary, they launched a Mennonite 
missionary enterprise which would increasingly be controlled by their “own people,” and 
from which Doering would ultimately be excluded. Nevertheless, at a time when the 
                                                        




boundaries between faith missions and denominational missions were still porous, 
Doering’s efforts to mold the CIM into a faith mission could still be relatively successful, 
despite the CIM’s determination to assert denominational control over their overseas 
involvements. During these years of tenuous collaboration, Doering managed to draw the 
Amish Mennonites across racial, denominational, and national boundaries into a new 
world of “untouched tribes,” missionary alliances with African-Americans, and inter-
denominational collaboration. Her catholic vision for mission would live on within the 




CHAPTER THREE. Locating the church in Kasai’s borderlands: Competing 
ecclesial imaginations within the missionary encounter, 1911-1914 
Kikweta A Mawa Wabala Jean-Claude is a Congolese Mennonite Brethren 
historian who has reflected and written at length about the colonial-era Mennonite 
missionary encounter in Congo.1 In a 2018 interview, he argued that the physical 
arrangements of the Mennonite and Mennonite Brethren mission stations during Congo’s 
colonial period reflected “two understandings” of the church which remained in tension 
among both expatriate missionaries and Congolese believers. On one hand, Kikweta 
pointed out, the topography of the mission station reflected the white missionaries’ 
“philosophy” of “separation between missionaries and Congolese.” The white 
missionaries lived in a separate “camp” about 500 to 800 meters away from the “camp” 
of those Congolese who worked or studied at the mission. Overall, Kikweta recalled, 
“The life we lived on the mission stations... if it was not declared apartheid, it was a life 
of two separate races... at every level.” While there were some exceptions – occasions 
when white and black children played together, or when white missionaries invited 
workers’ families to their homes for special occasions” – these were “rare.” In Kikweta’s 
view, these practices of daily separation directly “influenced the image of the church” 
that developed among Congolese Christians. For many, he believed, 
the church in its entirety was the affair of the missionaries... We were 
invited to participate, to help the missionary so his work could develop. 
But what was going on inside [the church], from an administrative point of 
view, from a management point of view, I tell you that we were far 
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removed from this management, especially during the... colonial period. 
Which Congolese... could enter into the intricacies of church 
administration? Not many. I know of two or three... but for the rest, it was 
the missionary who was administrator, manager, everything. So for us, the 
church was first of all the missionary who came with his church and 
everything that this involved.2 
And yet, Kikweta pointed out, between these two camps was a “neutral zone” that 
included the church, the school, the medical facilities, and the printshop. Kikweta 
experienced this neutral zone as the “place of meeting of two races for work and 
worship,” and described it as “the place that united us.” Some of the activities that took 
place in the “neutral zone” thus communicated an alternative understanding of the 
church, in which white and black Christians on the station were part of a single 
organization or body. This gave rise to a “second image” of the church. Kikweta 
explained, 
the second image... was the church that united the two races... the church 
as the place where the two races come together. That’s the church 
according to the Bible. That’s the church of Saint Paul where there is 
neither Greek nor Jew. Yes, the missionaries did give us this image. In 
their sermons... especially in their sermons. In the catechumenate. In 
teaching. “You and I, even if I’m American or Canadian... we are united in 
Christ... we are one.” And when this teaching came, we felt that despite 
this separation of races – he lives in his camp, I live in my camp – but 
when we’re in the temple, we are one, spiritually... So [there was] a double 
image of the church. The church as a human institution, separated, 
animated by those who have a different civilization, a different technology, 
who are missionaries, but [also] the church as body of Christ, where we’re 
all united.3 
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Kikweta reflected that despite the ideal of unity, “the distinction of race followed 
us everywhere,” even in the church service, where certain seats were unofficially 
reserved for white missionaries. And yet, he concluded, 
It’s this, moreover... that has saved the church until now, this teaching of 
salvation that has stayed anchored in our heads, that has caused us to 
continue to persevere... The missionaries did right, they insisted repeatedly 
to say... ‘We are human, don’t look at the material side that separates us, 
the civilization side, but our goal here is for us to be one in Christ.’4 
It is important to note that Kikweta was not simply claiming that white 
missionaries’ “material” arrangements reflected segregation while their “teaching” 
reflected unity – although he did make this claim to some extent. Rather, he was pointing 
out that physical arrangements on the mission station reflected both segregation and 
unity. For Kikweta, the spatial organization of the mission station drew white and black 
Christians into a single ecclesial imagination in some ways, and profoundly separated 
them in others.  
Kikweta’s reflections offer a helpful point of entry into an analysis of the earliest 
days of Mennonite missionary presence in Congo’s Kasai region. Critiques of Western 
missionary collusion with colonial systems of domination have abounded in the post-
colonial era, and are not without merit.5 In response, other scholars have emphasized that 
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Africa, 1:5, 251, 308. Andrew Walls has also traced the impact of British missionaries’ ideologies in 
legitimizing colonial domination. —Andrew F. Walls, “British Missions,” in Missionary Ideologies in the 
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the trajectories of missions and empire have never straightforwardly coincided, that 
accusations of missionary “imperialism” are themselves historically situated as part of 
broader post-colonial historical developments, and that such criticisms may reflect 
critics’ own discomfort with the Christian universalism of missionaries’ proclamation 
more than any actual collusion with the logic of imperial domination.6 Within this broad 
debate, however, Kikweta’s analysis of the competing conceptions of the church that 
were transmitted within the Mennonite missionary encounter in Congo converges with a 
different historiographical approach.  
In his ground-breaking study of the history of the idea of gospel equality in South 
Africa, Elphick’s focus on tracing the intersections among ideas, people, and institutions 
allows him to address the question of missionary “colonialism” from a new angle. His 
choice to follow the “history of an idea” – the ideal of gospel equality between all people 
– makes it possible for him to examine both how individual missionaries had “ambiguous 
relationships” with this idea in a colonial context, and how it nevertheless became 
                                                                                                                                                                     
context, even when Western missionaries had different aims and undermined colonial goals in some ways, 
they could reinforce the power of the regime on the ground through their collusion with the “etiquette” of 
whiteness. —Fields, Revival and Rebellion, 48–50. Mbembe has emphasized the ways in which 
Christianity entered Africa within a “logic of conquest.” —Mbembe, Afriques indociles, 40. Mudimbe has 
pointed out the totalizing nature of Westerners’ paradigms of conversion and the distorting effect these 
epistemologies have had on the very concept of “Africa.” —V. Y. Mudimbe, The Invention of Africa: 
Gnosis, Philosophy, and the Order of Knowledge, African Systems of Thought (Bloomington, IN: Indiana 
University Press, 1988).  
6 Brian Stanley, The Bible and the Flag: Protestant Missions and British Imperialism in the 
Nineteenth and Twentieth Centuries (Leicester, England: Apollos, 1990), 12–14, 183. See also Norman 
Etherington, “Introduction,” in Missions and Empire, ed. Norman Etherington, The Oxford History of the 
British Empire Companion Series (Oxford: Oxford University Press, 2005), 1–18; Andrew Porter, 
“‘Cultural Imperialism’ and Protestant Missionary Enterprise, 1780-1914,” The Journal of Imperial and 
Commonwealth History 25, no. 3 (September 1997): 367–91; Andrew Porter, Religion Versus Empire?: 
British Protestant Missionaries and Overseas Expansion, 1700-1914 (Manchester: Manchester University 




embedded within missionary institutions in ways that had a crucial impact on the national 
history of South Africa.7 His study demonstrates the pivotal role played by white 
Protestant missionaries in introducing the Christian ideal of equality, and in subsequently 
nurturing it through missionary institutions, while simultaneously showing how the 
missionaries paradoxically sought repeatedly “to limit, deflect, or retard its achievement,” 
even to the point of helping to develop apartheid ideologies.8 At the same time, his 
approach illuminates the agency of black South Africans in the fight for equality, 
especially after the white missionaries’ efforts for equality were undone through 
miscalculations or strategic errors.9 In short, Elphick’s approach makes it possible to 
trace, in a colonial context, the agency and competing imaginations of both expatriate 
missionaries and local believers, while recognizing the powerful role played by 
institutions in perpetuating both equality and racial separation.  
As this chapter traces the opening moments of the Mennonite missionary 
encounter in the Central Kasai region between 1911 and 1914, it builds on Elphick’s and 
Kikweta’s insights about the complexity of the relationship between the Christian ideal of 
equality – sometimes referred to as “catholicity” or “universality” – and the actions, 
discourses, and practices of missionaries – both black and white – who ostensibly 
promoted this ideal. Any examination of a missionary encounter in Africa during the 
colonial period must be attentive to post-colonial critiques of mission. However, 
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“colonialism” is not the framing concept of this chapter. Instead of focusing on the 
alleged “colonialism” or “imperialism” of Western missionaries, this chapter adopts a 
broader historiographical focus that seeks to locate the competing ecclesial imaginations 
that could be present within a colonial context. In this way it seeks to trace, within a 
complex political context that includes colonialism, the missionary agency of both 
expatriate and African believers. At the same time, it is attentive to the ways in which 
particular ideas became embedded within institutions through habits and embodied 
practices. 
This chapter traces how the first believers in the Mennonite missionary encounter 
in Congo interacted with the competing political claims that they encountered in the 
turbulent Central Kasai region as Belgian colonial rule was just beginning to be 
consolidated. After the first small group of American missionaries of the Congo Inland 
Mission arrived, they soon finalized their choice of the “Kasai field” and established a 
rudimentary presence at Djoko Punda on the Kasai River, and in the large village of 
Kalamba. While no congregations were organized in either location until 1915, the 
expatriate missionaries were not the only Christians: the church at Kalamba and Djoko 
Punda consisted of a handful of CIM missionaries, a few Luba and/or Lulua evangelists 
who had been baptized and trained by the Presbyterians, and some of the CIM 
missionaries’ converted household helpers. These believers articulated differing 
understandings of the political role of the church within the broader social and religious 
context. As the American missionaries made key decisions about how to interact with the 




diamond companies, how to characterize the role of African evangelists vis-à-vis their 
own missionary role, and how to incorporate ecclesial practices into the daily routines on 
the two stations, individual missionaries drew on different ecclesiological assumptions. 
The Janzens and the Haighs, in particular, differed in the degree to which they drew on a 
catholic imagination to articulate their kinship with African fellow believers and to subtly 
dissociate themselves from the coercive functions of the state. Meanwhile, the sparse 
available sources suggest that African Christians who associated with the CIM during 
these years drew on ecclesial assumptions of their own as they participated in the 
confrontation of hostile religious activities at Kalamba and sought to win villagers over to 
the mission. Although the expatriate believers had considerable power within the 
relationship, including the power to reserve for themselves the designation of 
“missionary,” the African believers expressed their agency in ways that demonstrated 
their equally active involvement as ambassadors of a new politico-ecclesial order. 
The chapter is divided into four parts. Part one presents elements of the political 
and economic context in the central Kasai region prior to the arrival of the first 
Mennonite missionaries in 1911. It highlights the complex and competing political and 
religious claims that were being made in this turbulent context by displaced and enslaved 
Luba, newly unified Lulua and their powerful king Kalamba, state agents, and 
Presbyterian missionaries. It shows that the penetration of this region by the state and 
commercial companies was still incomplete at the time of the CIM missionaries’ arrival, 




first decade of the twentieth century.10 Part two focuses on the initial establishment of 
Mennonite missionary presence in the area from 1911 to 1913, and analyzes the ecclesial 
assumptions that underlay the Haighs’ choice of the Djoko Punda and Kalamba station 
sites, their preference to work primarily with Tshiluba speakers, and their interactions 
with state officials, APCM missionaries, African catechists, and Lulua political leaders. 
Part three focuses on the confrontations that surrounded the mission’s initial work at 
Kalamba’s village. It contrasts the ecclesial assumptions of the Janzens, who arrived in 
the beginning of 1913, with those of the Haighs, and relates the Janzens’ attempts to 
situate themselves vis-à-vis the soldiers of the state during a violent confrontation. It also 
traces the role of African believers who, together with the Janzens, confronted the 
political claims of traditional religion. Part four analyzes the ecclesial practices that had 
been put into place by 1913 at both stations, paying attention to the competing ecclesial 
imaginations that underlay the American missionaries’ attempts to regulate their 
relationships with African residents of the station in everyday life. 
 
A turbulent political context 
When CIM missionaries Lawrence and Rose Haigh arrived in Leopoldville in 
mid-1911, they were entering a territory where the administration of the Belgian colonial 
state, and the Congo Free State before it, had been a “ponderous and bureaucratic reality” 
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for years.11 However, as they embarked on a 1500-kilometer voyage to Luebo, traveling 
up the Congo River and subsequently the Lower Kasai River on a Presbyterian steamer, 
they soon entered an area where the Belgians had not, until that year, been able to impose 
“any government worthy of the name at all.”12 As Daisy Martens has pointed out, 
European penetration of the Kasai region was not complete until 1920, even though it 
was substantially strengthened after 1908.13 When the Haighs arrived in Luebo around 
September 1911, a colonial state presence was just beginning to be consolidated after 
several turbulent decades of competing claims over the territory and its resources.  
In 1885, when King Leopold II of Belgium was granted title to the Congo 
Independent State at the Berlin Conference, the Kasai region was a borderlands area 
between competing Portuguese and Belgian colonial ambitions.14 Powerful Lulua, 
Chokwe, Batetela, and Kuba rulers vied for influence with Portuguese traders to the south 
and Arab traders to the east, and the presence of Congo Free State agents was sparse on 
the ground until around 1899.15 While resource extraction had begun on a large scale in 
other parts of the territory, where the state held the monopoly on exploitation, the 
exclusion of the Central Kasai region from King Leopold’s “régime domanial” in 1892 
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allowed free trade to continue there for a time.16 As a result, the rubber boom that began 
around 1890 brought “modest prosperity” to Africans in the Kasai region, who still had 
the ability to negotiate prices with competing traders.17 The famous “rubber terror” and 
its attendant atrocities began only after 1902, when the Compagnie du Kasai got a 
monopoly on trading and its agents turned to violence, hostage-taking and brutal 
atrocities in order to maximize their extraction of rubber.18  
However, although European presence was still minimal in the region in the 
1880s, one result of European penetration so far was that the slave trade was booming in 
this borderlands context, causing massive social upheaval. In 1880, Portuguese and Luso-
African traders from Angola were finally able to pass through the territory of the 
powerful Kalamba Mukenge, the king of the Lulua, and to make contact with the even 
more powerful Bakuba king to the north.19 Since the Bakuba controlled the ivory market 
in the region, and since they demanded payment in slaves rather than in cloth, the trading 
caravans from Angola obliged by buying Luba slaves in the Eastern Kasai and Katanga 
region to sell to the Kuba. The complete “reorganization of commercial activities” that 
resulted from this new trading relationship caused the slave trade to flourish in the region, 
leading to widespread unrest, displacement, and lawlessness, especially in the decade 
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17 Vansina, Being Colonized, 63. 
18 Vansina, 86–87, 105. 




following 1885.20 Displaced Luba flocked to Luebo and Luluabourg for protection by the 
Europeans who had only recently arrived there.21  
In this borderlands situation, Tshiluba-speaking peoples of the Central Kasai 
region developed separate ethnic identities that reflected their different experiences with 
the regional slave trade and with European penetration of the area. While the Luba of the 
southern Kasai experienced enslavement and upheaval, other Tshiluba-speaking groups 
maintained a relatively strong position under the protection of King Kalamba Mukenge 
(1835?-1899).22 In the second half of the nineteenth century, Kalamba had consolidated 
his power through firearms obtained via alliances with Portuguese traders and Chokwe 
hunters and traders moving north from Angola, and through the invention in 1865 of a 
hemp-smoking cult called lubuku, which helped him to unite many of the “decentralized” 
Tshiluba-speaking peoples of the central Kasai region under his authority.23 By the 
1880s, Kalamba was extremely powerful in the region.24 His subsequent alliance with 
German explorers Paul Pogge and Hermann Wissmann, whose 1884 voyage was 
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financed by King Leopold II, helped to link him to the Congo Free State.25 Wissmann 
helped to strengthen Kalamba’s authority over the peoples of the region in return for his 
willingness to facilitate European settlement.26  
Thus, when the slave trade exploded in the region, and with the Congo Free State 
apparatus still far too weak to suppress it,27 those under Kalamba’s protection, whose 
“Lulua” identity began to cohere around this time, did not suffer the effects of 
displacement the way the others, now called “Luba,” did.28 However, the displaced Luba 
maintained their agency in this situation. When the American Presbyterian Congo 
Mission was founded at Luebo in 1891, and the Catholic Scheutist order located at 
Luluabourg in the same year, these Luba, as well as many Lulua, accepted Christianity in 
large numbers and became active proponents of modernity and adopters of Western 
education and cultural patterns, finding ways to make themselves “at home in the colonial 
world.”29 Luebo became a veritable “magnet attracting refugees and redeemed slaves.”30  
                                                        
25 King Leopold’s claim over the area was assured over that of Portuguese rivals after Wissmann 
and Kalamba traveled through Kuba territory together and discovered that the Kasai river flowed into the 
Congo and was thus linked to other areas of Belgian claim. Vansina, Being Colonized, 18, 28. 
26 Shaloff, “The American Presbyterian Congo Mission,” 27; Vansina, Being Colonized, 18; 
Martens, “European Penetration and African Reaction,” 69–70. 
27 Vansina, Being Colonized, 29, 33. 
28 Vansina, Les anciens royaumes de la savane, 168. For a summary of a parallel process affecting 
the Luba in Katanga, see Maxwell, “Remaking Boundaries of Belonging,” 60. Social inequality between 
the Luba and Lulua, partly fostered by differential colonial treatment, culminated in a bitter civil war in 
1959-1960. —Kalala Ngalamulume, “Mukenge, Kalamba,” in Dictionary of African Biography, ed. 
Emmanuel Kwaku Akyeampong and Henry Louis Gates Jr. (Oxford: Oxford University Press, 2012), 320; 
Vansina, Being Colonized, 28. 
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During this unsettled time, many Africans maintained their ability to choose 
which Europeans they wanted to ally with, if any.31 As a “shrewd” leader, Kalamba was 
no different.32 Over two decades between 1890 and 1907, he and his son sought to 
strengthen their position vis-à-vis the increasingly powerful Congo Free State through 
alliances with Chokwe, with Catholics, and eventually with Protestants. In 1890, while 
the still-fragile Congo Free State depended on Kalamba as an ally, he decided to take an 
independent course and became hostile to the state.33 Through the 1890s, Kalamba and 
the state were at odds, and in 1895 the entire Kasai region was “unconquered or in 
revolt.”34 For a while, Kalamba allied with Catholics, selling numerous slaves to the 
Scheutists for their Christian village of Mikalayi.35 After he died in 1899, his son, also 
called Kalamba, continued to be hostile to the state and, strengthened by his alliance with 
the Chokwe, continued to prevent the free movement of Belgian state agents through his 
territory.36 When the Compagnie du Kasai, which had received a monopoly on rubber 
trading in the region in 1902, attempted to establish factories in this territory, a series of 
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attacks and counter-attacks ensued, with the state eventually gaining the upper hand.37 
Kalamba, by now an elderly man, finally surrendered and moved to Luluabourg under 
state surveillance in 1907.38 
Despite the establishment of state and Compagnie du Kasai rubber posts in the 
region by 1908, however, Kalamba was still recognized in 1911, at least by the 
Presbyterian missionaries, as one of the “three dominant chiefs of the Kasai.”39 Around 
this time, he reached out to the Presbyterians to ask for teachers, offered one of his own 
sons for education at the Luebo school, and offered the Protestant missionaries access to 
his “large village” as well as to the rest of his territory for the establishment of teacher-
evangelists.40 Kalamba’s overtures to the Protestants appear to have been one of his last 
attempts at alliance with Europeans. He was arrested in 1913 and died in 1916.41 His 
attempt to obtain access to Protestant education can be understood as a final attempt to 
draw some advantage from the increasingly permanent European presence in the area. 
By 1910, the evangelistic priorities of the Presbyterian and Catholic missionaries 
in the Kasai had been thoroughly rearranged as they focused on the eager Luba and 
Lulua, rather than the Bakuba and Bakete who had been their initial targets, but who 
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continued to find the Christian message both uninteresting and unnecessary for their 
wellbeing.42 From only 550 members in 1901, the influx of refugees to Luebo led to a 
church membership of over 10,000 by 1913, making the APCM one of the most 
successful Protestant mission societies in the Congo.43 With the arrival of William 
Morrison as director in 1897, the APCM’s focus on the Luba and Lulua peoples was 
officialized, against the wishes of some of the other missionaries, who presumably 
wanted to continue focusing on the Kuba and Bakete peoples.44 The Luba-Lulua converts 
at Luebo occupied a subordinate social position in the region, as many of them were 
among the “flotsam and jetsam” of the Kasai.45 Yet the missionaries could not help but 
admire these peoples’ eagerness for the Christian message, even as they regretted their 
inability to respond sufficiently given their “inadequate missionary force.”46 Thus they 
welcomed the Mennonite missionaries as their allies in reaching the Lulua people south 
of Luebo.47  
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In this unsettled context, Protestant missionaries had an ambiguous relationship 
with the larger process of European penetration. In some ways, they were undoubtedly 
part of the colonial presence. Along with traders, they had been among the first 
Europeans to arrive in the Kasai area, preceding effective penetration by the state.48 In 
this borderlands context, all whites in the region helped to legitimize the “unequal 
relationship” of colonialism – even when they did not all have the same goals – simply by 
being part of the “thin white line” of colonial presence on the ground.49 The Presbyterian 
missionaries’ selective criticism of state and company misdeeds exemplifies this reality. 
Sheppard and Morrison protested vociferously against a state-sponsored massacre in the 
Pyang area of the Kuba kingdom in 1899, but not against the conquest of the Kuba 
capital of Nsheng by the state in 1900, seemingly because they hoped that the Bakuba, 
scattered after the latter destruction, would turn to Christianity.50 They were among the 
courageous critics of the Compagnie du Kasai’s brutal rubber-extraction tactics, and their 
concern for Africans’ human rights was broadly recognized as genuine.51 Their efforts 
led to an international outcry at the very moment when Europeans were considering 
whether to recognize Belgium’s claim to the territory, leading to additional pressure on 
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the regime as Britain decided to recognize the colony only conditionally on reforms.52 
Yet the missionaries’ willingness to intervene when they did – only in 1908 – also 
stemmed from frustration with their inability to obtain land for their mission in a colonial 
system that increasingly favored rival Catholics and Belgians.53 Years earlier, with wry 
honesty, the pioneer Presbyterian missionary Samuel Norvell Lapsley had reflected in his 
diary on this tension between alignment with, and separation from, the growing colonial 
state presence. Writing about a potential attack by the “Kioko” on Luebo, which he knew 
would be repelled by the state, Lapsley stated, 
[I]t is bad for a mission to be identified with operations which, after all, 
only aim at making the people willing to accept foreign rule. It is doubtful 
whether missionaries get more immediate good than harm from ‘State 
protection.’ But without the present secular occupation, the missionaries 
would have been obliged to conquer a foothold, inch by inch, as on the 
lower Congo. The State makes this interior field accessible.54 
In general, then, the Presbyterian missionaries’ willingness to criticize certain state or 
company actions did not change their broader acceptance of the legitimacy of colonial 
penetration, particularly when state control over an area provided an open door for them 
to evangelize. 
Effective Belgian rule over the Kasai region first began to take shape after the 
annexation of the Congo Free State by Belgium in 1908. Several important reforms 
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brought rapid change to the region. The Compagnie du Kasai lost its monopoly in 1910 
and Belgium divested itself of shares in the Company in 1911.55 The Belgian franc 
became the only legal currency, thus ending earlier practices of arbitrary taxation.56 
Forced labour was abolished in 1910.57 By 1913, conditions had sufficiently improved to 
convince Britain to formally recognize Belgium’s claim on the Congo.58 Over the next 
years, the colonial government would soon reverse these trends toward reform due to the 
pressures of World War I, and by 1917, new measures on forced labour again came into 
effect.59 However, conditions on the ground did improve significantly for a few brief 
years, and the Western world was reassured that Belgian annexation was animated by 
benevolent concern for a population that had suffered much under brutal and unchecked 
commercial exploitation. 
When the Haighs arrived in the Kasai region in 1911, they were thus entering a 
context in which colonial rule was only just beginning in earnest, bringing to end a 
decades-long “borderlands” situation that had contributed to the formation of new ethnic 
identities and to substantial social upheaval and realignments. Some of the new 
government’s reforms were still being put into place. Kalamba had surrendered to the 
state only a few years ago, in 1907, and now sought to gain some advantages through 
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association with Protestants. State posts in Kalamba’s territory were still sparse.60 Despite 
a rapidly growing church membership, the Presbyterian mission was left with a small 
missionary force after Sheppard’s retirement in 1910, and was still struggling obtain land 
concessions for new stations after years of failed attempts to expand.61 Diamonds had just 
been discovered in Kalamba’s territory in 1907, and this would soon cause the American 
Forminière company to become a major player in the region.62 Both the huge demand of 
Lulua and Luba for Protestant teaching and protection, and even their differentiated 
ethnic identities, had been decisively shaped by the upheaval of the slave trade, which 
was itself a product of these first unsettled decades of European economic penetration. In 
this rapidly changing context, the new CIM missionaries were faced with the complex 
challenge of how to locate themselves ecclesially vis-à-vis the claims of the Lulua people 
and leaders on whose territory they hoped to locate, the mobile Luba population, the 
newly empowered colonial state, the diamond and rubber companies, their Presbyterian 
and other Protestant missionary allies, and their Mennonite home board and constituency. 
 
Preliminary explorations and assumptions 
When the Haighs arrived in Congo in mid-1911, they focused their initial efforts 
on the choice of a “field” for the CIM, along with sites for their first two mission stations. 
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Once these choices had been finalized by mid-1912, they worked at the construction of 
their transportation station of Djoko Punda on the Kasai River, and made plans regarding 
the deployment of new workers and the expansion of their work to the second station in 
the large village of Kalamba, where one of the sons of the exiled king Kalamba served as 
chief. Throughout this time, they conducted evangelistic activities in and around 
Kalamba and Djoko Punda. All these occupations gave them ample opportunity to bump 
up against the various political claims of others as they sought to carve out an ecclesial 
space for the mission.  
The Haighs arrived in Boma and traveled inland to Matadi and then Leopoldville 
by rail. After a short stay there, they were able to find passage on the Presbyterian 
steamer, the Lapsley, to make the several-week journey up the Congo River to the 
Luebo.63 As the couple proceeded inland by train and steamer, their initial letters to 
supporters at home reflected their earliest attempts to situate themselves as Protestant 
missionaries in relation to the other expatriate actors who were penetrating this huge 
territory: the state, the commercial companies, and the Catholic missions. In 
Leopoldville, Mr. Haigh commented on the state’s close alignment with Catholic 
missionaries, to whom it “naturally” provided “every possible support” even as the 
Protestant missions were “quite restricted.”64 He contrasted the Protestant missionaries’ 
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focus on individual regeneration with the lax requirements of their Catholic rivals, who 
apparently did not even require a “change of heart” from their converts, but taught them 
only to “go to church when the bell rings, to wear a cross around their neck, and to say 
prayers.”65 To prevent any readers from concluding that evangelization by Catholics 
might be better than no gospel witness at all, Haigh appealed to the equal rights of 
Africans, alongside American Mennonites, to receive only the purest gospel: “Roman 
Catholicism isn’t good enough for us, so let us not say that it is good enough for the 
Congo negroes,” Haigh insisted.66 
Although Haigh was critical of the state for its support of Catholics, he was even 
more unimpressed with the commercial companies. The state, as a result, came out 
looking at least potentially benevolent by comparison. Haigh held the state’s “godless” 
character in tension with its potential to intervene to stop abuses. For example, he was 
relieved that he and Rose would not have to travel on a state steamer, and lauded the 
Presbyterians for having acquired their own steamer so that they could avoid such 
“unpleasant” associations with the “godless and wicked class of men” who traveled on 
such boats.67 At the same time, Haigh and his supporters were relatively well-informed of 
the atrocities that had occurred under King Leopold’s rule. When passing his first 
Compagnie du Kasai (CK) post along the Congo River, he referred to the CK as the 
company “of which we all have heard so much about and of the terrible atrocities 
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committed to get rubber.”68 His travelogue implied that colonial rule was a positive 
contrast to the “godless and immoral” officers employed by the “wicked king” Leopold, 
and he was sensitive to the fact that under Leopold’s reign, “the poor people have had a 
very sad time of it.”69 Given Africans’ previous experiences, Haigh believed that their 
ongoing resistance to state presence was understandable; yet he also believed that the 
colonial state – in contrast to the Congo Free State – was at least potentially there “for the 
interest of the native population.”70 Haigh thus seemed to see missions and state, in a 
limited way, as partners, involved in the work of civilizing, benefiting, employing, and 
Christianizing Africans.71 He felt sure that missionaries, at least, would be readily 
accepted once the local population realized “that it was not rubber that [missionaries] 
were after, but to help them and teach them the things of God.”72 Yet if the godless state 
men were held to account by missionaries, he seemed hopeful that their presence could 
also provide some benefit for local residents – if only by facilitating the penetration of the 
gospel. 
When they arrived in Luebo, the Haighs expressed joy to see the “fine work” of 
the Presbyterians there. Their hearts were warmed to hear the singing of a “native 
congregation” while on the ship bound for Luebo, and they were moved with joy to see 
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the “grand” communion service held at Luebo and to reflect on the similarities between 
this “orderly and devoted” congregation and those at home.73 But they were especially 
encouraged to see the large number of “evangelists and teachers” whom the Presbyterians 
had sent out from Luebo.74 Although all Protestant missions in the Congo trained African 
evangelists as a central part of their mission strategy, the APCM relied most heavily on 
African evangelists to spread the gospel, and had experienced the greatest success with 
this method so far.75 In 1908, they had 17,500 primary school students.76 This was due 
not only to a low number of expatriate missionaries, which pushed the mission to rely on 
African help, but also to the availability of a large number of Luba converts and to the 
APCM’s location in the middle of a huge area where Tshiluba was widely understood.77 
As the Haighs observed the Presbyterians’ high level of dependence on African 
evangelists, their writings reflect tension between a sense of ecclesial kinship with 
Africans as fellow Christians and even fellow missionaries, on the one hand, and their 
assumptions of white superiority, on the other. As most expatriates did, the Haighs made 
a clear discursive distinction between expatriate “missionaries” and local “evangelists”: 
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the latter were not so much coworkers in mission as the result of expatriate Presbyterians’ 
missionary labor. For Mr. Haigh, the source of “missionaries” to share the gospel with 
the countless unevangelized peoples in the Kasai area was to be the “Christian church,” 
and, specifically, “the Mennonite people” from North America, who were “responsible 
for their share of this needy land.”78 Thus Haigh implicitly defined “missionaries” as 
expatriates, whose work, while contrasting clearly with the oppression of evil and cruel 
rulers, stood alongside the positive policing and ordering functions of the new colonial 
state. At the same time, the Haighs seemed ignorant of the broader regional dynamics 
which helped to explain the Presbyterians’ massive success with the uprooted and 
displaced Luba people, and which were themselves related to the process of European 
penetration in the region.79 
In some ways, the Haighs’ appreciation for the work of African missionaries was 
motivated not primarily by a sense of Christian kinship with them, but by a pragmatic 
desire to advance faster while saving the lives of white missionaries. In a 1911 letter to 
The Christian Evangel, Mr. Haigh provided this take on the role of African evangelists: 
It may be that in the beginning of mission work in Africa, the thought was 
to bring [the dark places] under the influence of Christianity through the 
efforts of the white missionaries. To think of them evangelizing the whole 
continent alone is an impossibility. The native can be employed as an 
evangelist or pastor at a [sic] much less expense, and in many ways can 
accomplish more. They are able to live and labor in the unhealthy parts 
and thereby save the lives of many missionaries. This all makes the 
mission work less expensive and at the same time avoids having native 
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converts who are indolent. They are furnished a field of labor and can 
become useful workers in the Master’s vineyard.80 
As Haigh sought to promote the importance of “the colored missionary” as the main 
evangelist of Africa, he also insisted that “the white missionary must lead the work and 
plant stations, and there train native workers.”81  
Around October 1911, the Haighs made a four-week exploration of the area 
southwest of Luebo, to which they referred as “Bena Biombi and Lulua country.”82 Their 
goal was to ascertain the suitability of this “field,” which the Presbyterians were offering 
to the Mennonites. The Haighs were pleased with what they found, and sent in a positive 
recommendation to the Board. They then settled at Luebo to study French and Tshiluba 
and to wait for Alvin Stevenson to arrive and help them to make the final selection of 
station sites.83 During the long wait until Stevenson’s arrival in May 1912, the Haighs 
conducted more explorations and eventually decided to spend several weeks at 
Kalamba’s village, which they expected would become a CIM station, in February.84 The 
Haighs then decided to stay at Kalamba until Stevenson’s arrival.85 Until then, they 
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busied themselves with supervising the building of a chapel, and in teaching school every 
morning.86 
During these months of exploration and of waiting for Stevenson, the Haighs’ 
letters reflected their initial assumptions about ethnicity and language in relation to 
mission. Writing from Luebo, Mr. Haigh expressed his interest in working specifically 
with Tshiluba speakers, since the APCM’s extensive printing and translation work in 
Tshiluba would give the CIM missionaries a significant head start.87 Letters from both 
Mr. and Mrs. Haigh show that the APCM’s apparent willingness to have the CIM work in 
this area, the use of the Presbyterian steamer to transport their goods, the absence – so far 
– of Catholic missionaries there, the seemingly high level of interest in mission education 
among the population, and the presence of several “native out stations in this district” 
which the APCM agreed to turn over to the CIM if they chose that field, were all factors 
in favor of the Kasai field.88 By choosing to focus work among Tshiluba speakers – 
especially the Lulua who lived at Kalamba – the Haighs were taking a step that would 
much later be decried by Alma Doering as a wasteful strategy of working within an 
ethnic group that already had a Christian witness, rather than prioritizing “the unmined 
church out of a dozen other tribes.”89 However, Mr. Haigh observed that while other 
                                                        
86 Mrs. L.B. Haigh, “Pioneer work in the Kasai district.” 
87 L.B. Haigh, “Letter from Congoland, Luebo, Kasai, Nov. 1, 1911.” Mrs. Haigh noted that 
Tshiluba, the mother tongue of the Baluba ethnic group, was spoken by the various tribes in the new field 
as a common language. —Mrs. L.B. Haigh, “A Needy District,” 225. The APCM had been in the area since 
1891. —Loewen, “The Congo Inland Mission: 1911-1961,” 114. 
88 L.B. Haigh, “Letter from Congoland, Luebo, Kasai, Nov. 1, 1911.” Mrs. L.B. Haigh, “A Needy 
District.” 




“fields” were available to the Mennonites – including a large area to the west of Luebo in 
the Kwango district – moving into an area where a different language was spoken would 
require “15 or 20 years” of work in language study and Bible translation before acquiring 
the “helps” that the Presbyterians were willing to share for Tshiluba.90 
While the Haighs frequently expressed the desire to move into other ethnic 
groups, with other languages, as soon as possible, Mr. Haigh’s conscious promotion of 
the Tshiluba-speaking area as CIM’s initial focus was related to his assumptions about 
the Mennonite identity of the CIM. To the Board, he reasoned that beginning with this 
easier “field,” already partly worked by the Presbyterians, would allow for “encouraging 
results in the very beginning,” which “would help our churches to take a deeper interest 
in the mission work here.”91 Haigh’s assumption that the ideal CIM missionary would be 
Mennonite was consistent with the strong case he had already made to that effect in a 
plea to the Central Mennonite constituency in 1911. “If we expect to have a Mennonite 
Mission,” he pleaded in The Christian Evangel, “it is necessary... that young men and 
women from the different churches offer themselves to the Mission board for service in 
Africa.” The use of “workers from other denominations” in a mission funded by the 
Mennonite conferences of Illinois was “justifiable” only as a temporary measure. 
Churches that provided only “funds but no workers from their midst” were failing to 
fulfill “God’s plan for them.”92  
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The Haighs took note of some of the differences between the peoples of region. 
For example, Mrs. Haigh described the Baluba as “the working people,” and noted that 
many were slaves to the Bakuba, a “stronger and wealthier tribe.” She also noted that the 
Chokwe to the southwest were a “large, strong, influential tribe.”93 Mr. Haigh observed 
that the “Baluba people,” in contrast to the indigenous Bakete around Luebo, had “a 
longing for Christian teaching and everything that tends to civilize a heathen race,” and 
welcomed their openness to the gospel as “God’s appointment.”94 In general, however, 
the Haighs took for granted that the widespread desire for mission teachers reflected 
years of Presbyterian presence, and did not make reference to the regional dynamics that 
had led Luba and Lulua in particular to embrace mission education as a pathway to 
modernization.95  
Once the Haighs moved to Kalamba, they put into practice some of their 
assumptions about Africans as missionaries. On arrival at Kalamba, they found an 
evangelist trained by the Presbyterian mission who was teaching a school. He was 
immediately relieved of his teaching duties, and Mrs. Haigh took over the school work.96 
It is likely that this unidentified person was Mutombo, who became the Haighs’ 
household helper during this trip.97 Mutombo proved to be a trustworthy and willing 
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worker, and after the Haighs relocated to Djoko Punda, they found him to be “the one 
boy we can depend on.”98 However, they considered his Presbyterian affiliation to mean 
that he was a “nominal Christian;” the fact that he smoked appears to have prevented 
them from considering him an evangelist early on, despite his strong motivation to 
improve his reading and his faithfulness in remaining at Kalamba station during the 
violent episode in mid-1913 that would require the Janzens to flee.99 
The Haighs also got their first taste at Kalamba of some of the complexities of the 
relationships among state officials, local chiefs and foreign missionaries. They were 
aware that the aged chief, Kalamba, had been removed from his village to Luluabourg 
under state surveillance a few years previously, after leading an unsuccessful revolt 
against the state at Mai Munene.100 His younger brother and one of his sons were acting 
chiefs at Kalamba in his absence.101 Soon after the Haighs’ arrival, two of Kalamba’s 
other sons fought and one killed the other. The state insisted that the murderer stand trial, 
but old Kalamba, as well as the people of the village, were reluctant to comply.102 The 
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Haighs thus witnessed first-hand the fact that in the early years of this decade, the 
effective control of the Belgian colonial state over this region was still far from complete. 
Other groups who “up to the present... positively refuse to pay any tax to the State” 
included the nearby Chokwe as well as the Bashilele; the latter were indigenous to the 
area around Djoko Punda.103 In general, the Haighs accepted the legitimacy of the 
colonial presence for the pacification of local authority structures. Mrs. Haigh, for 
example, related her belief that the State would undoubtedly “welcome” CIM 
missionaries to “this large wicked village” of Kalamba as a counterweight or antidote to 
the lawless behaviour of the chief and his relatives.104  
While the Haighs felt that Kalamba was the ideal location for a mission station, 
since it was the “capital” of the “Lulua district” and since APCM director William 
Morrison had recommended it, they also had to contend with others for whom the 
location of a mission station had potentially significant consequences: the state, and the 
population of the village of Kabeya Lumbwa.105 During their exploratory trip, they made 
the effort to pass through the large village of Kabeya because a state agent had apparently 
recommended it to them as a “possible center.”106 They found that Kabeya himself was in 
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custody at the state post near the village for having shot eight people, and noted that his 
gun, along with the “very many” others they had seen “through this district,” had come 
from “the Portuguese” to the south.107 In fact, Kabeya’s territory had been the site of 
horrendous rubber abuses by the Compagnie du Kasai less than ten years earlier, even 
though Kabeya had agreed to serve as a mediator between the Company and the still-
powerful King Kalamba as the former sought to locate factories in Kalamba’s 
neighboring territory.108 While it is not entirely clear why the state personnel 
recommended Kabeya’s village over Kalamba as a location for CIM missionaries, it is 
possible that they preferred having the white missionaries in a place where state 
penetration was somewhat secure and where the state soldiers could assure the 
missionaries’ protection. After all, Kalamba’s sons were still far from submissive. This 
hypothesis is supported by the fact that in mid-1913, state agents would remind the 
Janzens at Kalamba that their mission was dangerously located in view of the upcoming 
arrest of Kalamba’s son who was chief there.109 Although the Haighs may have been 
unaware of any or all of this recent history, the CIM missionaries’ choice of location was 
imbricated in subtle ways in the state’s ongoing efforts to subjugate the area. Even as the 
Haighs felt that their location at Kalamba would be welcomed by the state, the state was 
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making its own calculations about the potential role of white missionaries as a supportive 
presence or as a hindrance to their goals.  
At the same time, the Haighs found that the villagers in Kabeya were deeply 
interested in having them locate in their area.110 After seeing the imprisoned chief at the 
state post, the Haighs continued for several hours to his village, where they were 
surprised to find “men, women and children” alike begging them to “build” their station, 
to stay, and to “teach” them.111 Mrs. Haigh was deeply moved by their interest, until late 
at night, in the “message [she] had to tell them,” which contrasted with her experience in 
other villages, where the villagers seemed more interested in her physical appearance.112 
The next morning, village “boys” pleaded to accompany them, and the men of the village 
added their approbation to this request. The Haighs argued that they could only build in 
one village at a time, and left with the promise that they would welcome the children of 
Kabeya to their school wherever it ended up being located.113  
After Alvin Stevenson arrived and joined the Haighs in Kalamba, the three 
missionaries promptly began a new voyage of exploration. Leaving Kalamba, they 
traveled together to Djoko Punda and arrived there in early June 1912. Their nineteen-day 
overland trek gave them new opportunities to develop their modes of interaction with the 
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still-sparse state and company officials. It was a trying trip with huge difficulties in 
retaining porters.114 Mutombo’s help was valuable at this time as he was instrumental in 
helping them find willing porters near Kalamba. However, as they proceeded, porters 
frequently would abandon them, or would be willing to work only a day or two; disputes 
about wages were common, and delays were frequent.115  
During this trip, the CIM missionaries found that the men they engaged as carriers 
had considerable power to shape their itinerary, and they also discovered that developing 
friendly relationships with the state and company men along the way could have both 
positive and negative consequences on their ability to proceed as planned. Both Mr. 
Haigh and Stevenson were surprised at the struggles they had with retaining carriers. 
Stevenson noted that carriers in the Kasai carried smaller loads than those in the Lower 
Congo – a potential indicator of the agency they still retained in a less subjugated area.116 
As for Haigh, after spending weeks negotiating with carriers for each short leg of the 
journey, and sleeping without a tent after carriers did not bring the promised loads on 
time, he complained that “in this country one can never depend on having a thing done 
promptly, but must wait usually for the convenience of the native.”117 The porters used 
their limited power to hamper the missionaries’ progress to Djoko Punda and to prevent 
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them outright from entering the territory of the Pende people to the west of the Kasai 
River – an area that Stevenson, in particular, had hoped to explore as a possible 
alternative to the Lulua area.118  
As the CIM missionaries struggled with porters, they situated themselves within 
the sparse network of other whites in the area. They made the effort to meet and interact 
with officials and company agents at state and rubber posts.119 They also depended on the 
infrastructure of the state and the rubber and diamond companies to mitigate some of the 
inconveniences they experienced due to a lack of carriers. For example, they were 
grateful for the lending of extra men as porters by six American diamond prospectors,120 
and the ability to leave some goods behind securely at the state post near Kalamba – with 
its two “white men” and “75 soldiers.”121 However, it quickly became apparent that while 
aligning themselves with the network of white traders and government agents in the area 
offered some advantages, it sometimes also reduced their ability to retain porters. At the 
Kalamba state post, for example, located a day and a half away from the village of the 
same name, ten carriers whom Mutombo had secured near Kalamba’s village promptly 
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fled while the CIM missionaries were paying their “respects to the Belgian officials.” 
According to Mr. Haigh, they had defected after becoming “alarmed at some of the sights 
at the state poste [sic].” This left the missionaries stranded, for as Haigh wryly noted, 
“near a government poste [sic] is usually a poor place to engage carriers.”122  
When they arrived at Djoko Punda in early June 1912, the three CIM missionaries 
chose a site on the west side of the Kasai river, near enough the river to “be able to hear 
the steamer whistle,” and very near a rubber company post. 123 They were just across the 
river from a site that had been cleared for a Forminière post.124 “[W]e have three white 
men outside of our own missionaries here,” commented Mrs. Haigh.125 In choosing this 
site, the missionaries recognized that they were making a trade-off between the ideal 
location from an evangelistic point of view, and their desire to make use of the company 
steamer for the transport of goods and missionaries from Leopoldville.126 While Kalamba 
was located in an indigenous village that retained loyalty to its chief and links with 
Portuguese and Chokwe allies, Djoko Punda was populated by migrant labourers in a 
Belgian-controlled rubber economy. It was located on the edge of hostile Bashilele 
territory, and food was scarce because the local population mostly worked for the rubber 
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company rather than gardening.127 The shortage of food led them to gratefully accept 
offerings of sweet potatoes from the white man in “charge of the Rubber Post.”128 After 
having been there for several months, Mrs. Haigh noted that they had not realized they 
“were coming into such a destitute country.”129 She was anxious to return to Kalamba as 
soon as possible, where she could be in a village again, able to communicate with the 
women and children in Tshiluba.130 
As the American missionaries settled in at Djoko Punda, Africans began to put 
pressure on them to share some of the benefits of a Western lifestyle, to which many 
aspired.131 For example, when the missionaries moved out of their tents into mud houses, 
household workers reminded them of their relatively wealthy status by telling them 
repeatedly that they were “rich.” The American missionaries felt that their houses were 
very rude and basic, and responded that in the United States, “such houses... would 
hardly be used for the cows or horses.”132 Despite the lack of a chapel, they began to hold 
outdoor services, which were attended mostly by their own “workmen and boys” and 
men from the rubber company, as well as some from a nearby village populated by Lulua 
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who were working for the rubber company.133 The workmen at Djoko Punda – several 
dozen of whom had come from Kalamba – seemed very interested in the clothing that 
they could obtain from the CIM missionaries. Mrs. Haigh appealed to the women at home 
to send as many “shirts, overalls” and “red handkerchiefs” as possible, since the men 
were eager to pay for these with their ration money. The shirts were particularly worn to 
church on Sundays, and Mrs. Haigh noted that those who did not have shirts were 
reluctant to present themselves at services, citing their lack of clothing as a reason.134  
Over the course of 1913, state and company presence increased notably in the 
region. In this rapidly changing economic and political context, the Lulua seemed 
interested in the activities of the mission, in obtaining clothing, and in attending school 
and church, while the Bashilele and Chokwe continued to actively resist state subjugation 
and the payment of taxes. Diamond mining started to take off following the earlier 
explorations by American prospectors of the Forminière Mining Company. Forminière’s 
strong demand for porters drove wages up but also made porters easier to find. State posts 
multiplied, a handful of new agents were placed, and expatriate Company men became 
more numerous.135 “Evidently the government is planning on coming in touch with the 
people as never before,” Mr. Haigh observed, and expressed his hope that the state would 
be “as much interested in their moral and religious welfare” as in “their tax money.”136  
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During their early explorations and their establishment at Djoko Punda, the 
Haighs had made preliminary decisions about how to situate themselves with respect to 
the differing political imaginations that they encountered. They had chosen to rely to a 
large extent on state and company infrastructure for assistance in their establishment and 
their transportation, and had accepted the basic logic of state penetration in the area. With 
respect to the location of their stations, however, they preferred the Presbyterians’ advice. 
They continued to see the state and company agents as non-Christian, even if some had 
become “kind friends.”137 They had become conscious of Africans’ ability to both guide 
and limit their explorations in this territory, and of the aspirations of the Lulua for a 
Western education and lifestyle at a time when their traditional leaders were being 
overpowered by the state. They had also expressed their sense of white superiority by 
emphasizing their own missionary vocation over that of African evangelists and by 
aligning themselves – if only to a limited extent – with a network of Europeans who were 
putting into place a profoundly unequal “colonial relationship” with Africans in the 
region.138 As they worked to establish themselves at Djoko Punda and Kalamba over the 
next two years, the Haighs and their fellow CIM missionaries would continue to seek 
ways to express their understandings of the church while navigating among various 
jostling political claims. 
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Confrontations at Kalamba 
As the three American missionaries settled into their new home at Djoko Punda, 
finally able to unpack the belongings that had been shipped from home, they began to 
plan for the future. Four new workers were on their way to Congo: Aaron and Ernestina 
Janzen, Walter S. Herr, and Sarah Kroeker. With these reinforcements, the Haighs and 
Stevenson hoped that both Kalamba and Djoko Punda could soon be “thoroughly 
manned.”139 Mr. Haigh returned to Kalamba in late 1912 to build a house so that he and 
Rose could return there in early 1913 with some of the new workers, leaving Djoko 
Punda to be occupied by Stevenson and the other new workers.140 However, these plans 
soon changed. Operations at Kalamba began with difficulty and after multiple attempts, 
due to a lack of personnel, the hostility of some of the Kalamba residents, and an 
aggressive standoff that occurred between Kalamba’s leaders and the state. During this 
unsettled time, the Janzens played a crucial role in the establishment of the Kalamba 
station. Through an examination of their application process, their first impressions of 
Congo, and their leading role in responding to the challenges of the state and the local 
religious leaders at Kalamba, it becomes clear that the Janzens’ ecclesial understandings 
differed in important ways from those of the Haighs.  
Aaron Janzen and Lawrence Haigh were born in the same year, 1882. While the 
Janzens were less experienced missionaries than the Haighs, it would have been 
reasonable for them to assume that they would soon play a leadership role in CIM as the 
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only other missionary couple. However, they were handicapped by the fact that they were 
Mennonite Brethren from outside the main CIM constituency.141 As Dutch-Russian 
Mennonites, their ethnic identity was quite distinct from that of the Swiss-South German 
Amish Mennonites who ran the CIM.142 The Janzens occupied a liminal space in the new 
CIM as Mennonites who were not part of the Central or the Defenseless conferences, yet 
who embraced Alma Doering’s inter-denominational vision. They had gotten to know 
Defenseless Mennonites during their time at Moody Bible Institute, and had been 
personally recruited there by Alma Doering sometime in late 1911. When Doering came 
to speak to them at Moody about the “the great new field which had opened in Congo,” 
and to ask if they would be willing to go, it appeared to the Janzens that the fledgling 
CIM offered an open door to the fulfillment of their own long-time calling to work in 
Africa.143 Aaron had sensed such a call since his conversion in 1905.144 He regretted the 
lack of an MB “working field” in Africa, and the couple considered going to Africa with 
a faith mission, but others advised them “not to go without support so that [they] would 
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not have to beg for bread afterwards.”145 In light of their preference for a secure financial 
base, the opportunity to work “under this branch of the Mennonites” seemed to constitute 
God’s leading.146 The Janzens immediately applied to the Central Conference Mission 
Board to serve in Congo.147 However, while the sympathetic and inter-denominationally-
minded Doering had urged them to join the exciting new work, the Janzens soon found 
that the Central and CIM boards were not quite as ready to accept them with open arms.  
The Central Board discussed their application in January 1912, but resolved to 
consider it only in the case that existing Central missionaries, who were still working 
with AIM in East Africa, decided to stay on with AIM rather than joining the Congo 
work.148 Their own missionaries clearly took precedence over the Mennonite Brethren 
candidates; the Board even resolved at the same meeting that their work “in the foreign 
field” would be “denominational” and not “interdenominational,” likely in response to 
the need to adopt a policy to respond to missionary candidates such as the Janzens, 
recruiting by Doering from outside their conference.149 The Janzens then presented their 
application in person to the newly created CIM Board a few months later, in April 1912. 
Again, the response was one of caution and reserve. Board minutes record that both board 
and candidates had decided to take “a few weeks time for further study and consideration 
                                                        
145 A. and E. Janzen, “Aus Afrika,” 2. 
146 A. and E. Janzen, “Aus Afrika,” 2. 
147 They may have applied to the Defenseless Board as well. I was not able to obtain the 
Defenseless mission board minutes. 
148 Minutes of the Central Mennonite Board of Home and Foreign Missions, 2 January 1912, CDC 
records.  




of the question” of their application and of their differing “religious views.”150 The 
minutes of a subsequent meeting in May suggest that the mode of baptism was one of the 
key issues that appeared to prevent acceptance of the MB candidates. Both the 
Defenseless and the Central Mennonites practiced baptism by pouring, and the 
Defenseless conference had even experienced major conflict over this issue, with 
congregations splitting off from them in 1898 in order to practice immersion.151 They 
would not have taken the question of baptismal mode lightly. Meanwhile, the Mennonite 
Brethren had taken a strong stance for immersion from their inception in 1860, and 
Mennonite Brethren congregations required those who had been baptized as adults by 
sprinkling or pouring to be rebaptized before joining MB churches.152 The parties appear 
to have resolved their impasse, but it is unclear what their agreement actually was.153 The 
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Janzens were finally accepted, but they likely started their work with the Congo Inland 
Mission with the clear sense that inter-Mennonite and inter-denominational collaboration 
were not as high of a priority for the board members as they were for Doering who had 
recruited them.  
As soon as the new missionaries were on their way to Congo at the end of 1912, 
the Janzens were actively interpreting their earliest experiences in terms of a mission 
strategy quite compatible with that of Doering. As they related their first impressions to 
readers of the MB and Central Conference papers (the Zionsbote and The Christian 
Evangel, respectively), they articulated understandings of church, mission, and state that 
were subtly different from those expressed by the Haighs.  
First, the Janzens were quick to observe and report on the conditions of black 
Africans in contrast to the white missionaries and colonial personnel, showing a level of 
awareness of power imbalance while portraying missionary work as a potential counter-
politics to the business of colonial domination. When describing the departure of their 
ship from Antwerp, for example, Ernestina vividly described the throngs of weeping 
family members and well-wishers who gathered to see off the passengers bound for work 
in the Belgian colony as administrators or businessmen. Her own tears flowed as she 
heard choirs sing farewells and reflected on the wrenching sacrifice that many Belgians 
were making as they left wives, mothers, and children in order to pursue “worldly 
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business affairs.” How much more, she mused, should the missionaries be willing to 
joyfully sacrifice in order to “advance the business of God’s Kingdom.”154 
Once the Janzens arrived in Boma and began their trek inland on the Presbyterian 
steamboat Lapsley, Ernestina vividly described the contrast between whites and blacks on 
the small boat. While the eight white passengers and crew lived on the main deck and 
slept on shore at night, the more than sixty black crew members “sleep on the lowest 
deck... and chop wood in the evening and at night for the next day.155 Both before and 
after arriving in Kalamba, the Janzens would continue to be careful observers of the 
social and political context, observing for example that the lack of access to water for 
washing made it almost impossible for villagers to remain clean, or noting the role of a 
poor diet in contributing to sickness and suffering.156 To a limited extent, they seemed to 
be tentatively aligning themselves with the church over against the colonial project.  
Second, the Janzens tended to describe their experiences of worshiping alongside 
African Christians in highly positive terms and to interpret these experiences 
ecclesiologically as evidence of a new peoplehood that transcended racial boundaries. 
When their stopover in Matadi during the last days of 1912 included a Sunday, they made 
the effort to attend three different church services and reported in detail on these 
experiences, comparing the congregations in terms of the language of preaching, the 
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demographic composition, and the skin color of the preacher. They were clearly 
impressed to visit their first “mission... where there were only Blacks except for the 
teachers” and to hear a sermon by a black preacher at the Baptist mission.157 They also 
related a warm encounter with Africans who had worked with Stevenson at the Swedish 
mission, and who demonstrated their own self-conception as prayer supporters of 
missionaries. After Aaron’s short greeting was translated into Tshiluba, 
one of the black Christians then stood up to thank him, asking also that we 
greet Brother Stevenson, whom they knew, heartily and tell him that they 
still pray for him. They said they would also pray for us from then on. 
After the meeting they all came to shake our hands yet.158 
The Janzens aligned themselves with the African believers through their shared habits of 
prayer and commitment to mission. 
Third, the Janzens’ use of terms like “preacher” and “missionary” instead of 
“teacher” or “catechist” communicated their understanding of African evangelists as 
church workers with whom they felt a certain kinship. While traveling on the Lapsley, the 
Janzens were roused each morning at 5 a.m. by the singing ringing out from the lower 
deck during daily chapel services held under the supervision of an “indigenous 
missionary.”159 They were moved to hear songs that they knew.160 They took every 
opportunity to go ashore and interact with residents of villages along the river, and 
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joyfully described the music and the good results obtained through the work of 
“indigenous preachers.” “I wish you could have heard them singing in a place where an 
indigenous preacher has been working for a while,” opined Ernestina.161  
Overall, during the Janzens’ first days in Congo, they observed racial disparities, 
aligned themselves with the church as an entity that surpassed racial boundaries, and 
sensed elements of a shared calling with African preachers and missionaries. Although 
sources are sparse, in comparison with the Haighs it seems that the Janzens felt a higher 
level of sympathy for Africans in their struggles, a greater willingness to perceive African 
evangelists as their co-workers, and a stronger sense of kinship with local congregations. 
As such, their perspectives meshed well with those promoted by Alma Doering, 
especially her emphasis on the importance of evangelism being carried out by Africans. 
As fellow graduates of Moody Bible Institute, the Janzens shared Doering’s sympathy for 
the methods and theories of faith missions, and likely also resonated with the 
cosmopolitan evangelical outlook fostered by this school.162  
The new workers finally arrived at Djoko Punda in January 1913 along with 
Abinerli, a man from the Lower Congo who had been summoned by Stevenson.163 
However, the Haighs’ hopes to leave for Kalamba as soon as possible were dashed when 
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Mr. Stevenson became very sick. In the CIM’s first field council a few days later, they 
decided to send Walter Herr to Kalamba with Mr. Haigh; Herr would stay there alone for 
a while until the Janzens could join him, since Mrs. Janzen’s advanced pregnancy made 
immediate travel too risky.164 Putting such an inexperienced worker, with hardly any 
grasp of Tshiluba, alone on a distant station was understood to be a last resort. However, 
with Stevenson so ill, the Haighs would be needed at Djoko Punda.165 While Haigh and 
Herr were in Kalamba, Stevenson sickened and died at Djoko Punda on February 16, 
1913. Haigh returned only after this death. Sometime later, in April, Ernestina Janzen 
gave birth to a baby girl, Alvina, who lived only a few hours.166 The hands of nurse Sarah 
Kroeker were full, taking care of the pregnant women (Mrs. Haigh gave birth to a healthy 
boy in June 1913). To make matters worse, Mr. Haigh was called urgently to distant 
Matadi to take care of a load of cargo.167 With few able-bodied CIM workers, the 
establishment of Kalamba station was necessarily delayed. However, Mutombo stayed 
there as a representative of the mission and continued his evangelistic work.168 
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The CIM missionaries soon found that the lack of personnel would not be the only 
obstacle they would face as they sought to establish Kalamba station. CIM missionaries 
experienced poisoning, the anger of a mob during a state intervention, and deliberate 
attempts to challenge their endurance through the constant noise of religious songs and 
drums. Two events that occurred during the Janzens’ first few months at Kalamba were 
particularly decisive for the foundation of that station, and appear to have contributed to a 
shift in the attitude of the local population toward the mission’s activities. The surviving 
descriptions of these events showcase Aaron and Ernestina’s ambiguous and 
uncomfortable relationship with the state and their understanding of the gospel as a 
source of spiritual power in direct conflict with the power of traditional religion. They 
illuminate the interconnections among foreign missionaries, state officials, and traditional 
rulers. They also shed light on the important role played by Mutombo and another 
unnamed household worker who, despite being depicted as subordinate, were in the thick 
of the action. 
When Haigh and Herr arrived at Kalamba in February 1913, Mutombo informed 
Haigh that the two chiefs at Kalamba sought only “material gain” from the mission, and 
did not want to help it expand.169 Then, during Haigh’s brief stay, an unfortunate event 
led to hostility against the inexperienced Herr. Herr’s household helper, a young man, 
complained of stomach pain. Herr gave him some medicine, but the young man died that 
                                                        





evening.170 Haigh hastened to reassure the angry father that his son’s death was not due to 
the medicine – even drinking some of it himself – but the father insisted that “the only 
proof would be if Mr. Herr would drink a cup of their medicine.”171 Haigh left to return 
to Djoko Punda, mistakenly believing that he had sufficiently pacified the dead man’s 
father. However, Herr made the naive error of hiring the dead man’s brother as a cook, 
and was promptly poisoned. It was Mutombo, living next door to Herr, who resisted the 
advice of the dead man’s father to leave Herr for dead in the woods, and found some men 
to carry Herr to Tshikapa. Herr’s throat had been badly burned by the poison and he was 
in a poor state of health for several months. Rather oddly, this event was never related in 
The Christian Evangel except for one brief reference by Aaron Janzen, who noted that 
Herr “seemed to have received some poison here at Kalamba station when he was here 
alone.”172 However, the attempt to put Herr through a poison ordeal likely reflected the 
great social tension that the leaders of Kalamba were experiencing as they attempted 
draw some benefit from the expatriate missionaries’ presence while navigating the 
demands of an ever-encroaching state.173 
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After Herr left Kalamba, the Haighs were anxious to get a CIM missionary back 
there as soon as possible. The Janzens were the designated couple, but they were still 
reeling from the death of their daughter in April. As early as May, Mr. Haigh was 
apparently pushing the Janzens to move to Kalamba.174 They eventually departed on June 
4, 1913, bringing Herr with them.175 On arrival at Kalamba, they were greeted with a 
multitude of requests for clothing and salt, and with renewed evidence of the hostility of 
one of the chiefs, Longonzo.176 The residents of Kalamba certainly appeared less 
welcoming now than they had been a year ago, when they had apparently been “very 
anxious” for the missionaries to “build here and teach their children.”177 The school, 
begun again by the Janzens, had only thirty students in comparison with Mrs. Haigh’s 
one hundred in 1912, and the chief was actively withholding people from participating in 
mission activities, on pain of death.178 He sometimes ordered the villagers to boycott the 
Janzens’ requests for workers, so that their building activities were seriously 
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hampered.179 Church attendance was limited to a few children and the Janzens’ own 
workers.180 It soon became clear to the Janzens that Herr could not safely stay at 
Kalamba, so they sent him back to Djoko Punda, with some difficulty because Longonzo 
attempted to prevent porters from accompanying him. This standoff lasted several 
days.181  
Meanwhile, the Janzens were advised by the government worker at the nearby 
state post that the state planned to arrest Longonzo in “two or three months,” due to his 
ongoing insubordination to the state. He advised them that they faced personal risk and 
reminded them that their station was dangerously located.182 However, the Janzens 
expressed their belief that God would protect them, and that suffering and even death 
would be worthwhile for the sake of obedience to God’s call.183 Like the Haighs, the 
Janzens were unwilling to allow the state to have the last word in their decisions about 
location. 
On July 28, 1913, the simmering conflict between state officials and 
insubordinate Kalamba chiefs came to a head in a violent confrontation, and the Janzens 
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were caught in the middle.184 Despite having been previously warned of the state’s 
intention to arrest chief Lungonzo, the Janzens were not prepared for a Belgian state 
agent, accompanied by twenty soldiers, to arrive in the late afternoon with the plan to 
make the arrest of two chiefs early the next morning.185 They had just received their long-
awaited boxes from Djoko Punda, and were in the process of unpacking and using the 
wood to make doors and windows in order to reduce the frequent thefts of their 
belongings.186 The state agent warned them that they would need to accompany him and 
his prisoners to the state post about two miles away, in order to avoid being taken hostage 
by the angry villagers in their standoff with the state. The Janzens clearly did not want to 
go, but the man insisted that he could not assure their protection in the village; since the 
law required him to protect them adequately with soldiers, he insisted that they come to 
the state post.187  
The Janzens initially believed that the evening would be calm, and proceeded 
with supper plans, sending Mutombo, who was now working as their household helper, to 
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the nearby village to get a chicken for the evening meal.188 However, the situation 
quickly escalated when the chiefs and other important village men walked over to the 
mission property to confront the state agent, and asserted their refusal to pay taxes.189 
Now the frightened man felt he had no choice but to proceed with the arrest, right in the 
Janzens’ yard.190 His soldiers secured the two chiefs and tied them to the carrier chairs; 
meanwhile he called urgently and repeatedly for the Janzens to come immediately. An 
enraged crowd of several hundred, armed with knives and guns, was rapidly gathering 
and Mrs. Janzen wrote to her friend Mathilde the following week that she had “never 
before heard such screaming or scolding.”191  
The Janzens had some difficulty getting carrier chairs to transport them; 
Mutombo would normally have helped them with this task, but he was still in the village 
looking for a chicken, and narrowly escaped being killed by the gathering mob. As the 
Janzens got their two hammocks together, the crowd destroyed one of them, so they were 
left with a single hammock.192 The state man then threatened to kill “the biggest chief” if 
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the crowd did not back off. Mrs. Janzen observed one man, who had aimed a knife at a 
soldier, be shot dead on the spot.193 She wept as she watched “the people, the women as 
well as the men, [come] with knives after the soldiers.”194 She apparently continued to 
insist that she did not want to go, because the others had to strongly urge her that “now is 
not the time to stop.”195 The small company of prisoners, soldiers, and missionaries 
proceeded to cross the river in the dark, spend the night in an abandoned village on the 
other side, and run the rest of the way to the state post the next morning. The Janzens 
feared they would drop from fatigue.196 
Once at the state post, the Janzens found themselves in an ambiguous position. On 
one hand they had accepted the logic of the state by leaving Kalamba as ordered, thereby 
publicly communicating their assent to the arrest of the chiefs and to the domination of 
the state. On the other hand, they were not free to return to Kalamba, and the days of their 
enforced stay passed “very slowly” as they found their own movements restricted by state 
officials.197 Moreover, although they may have felt some relief about the removal of the 
unwelcoming chief from Kalamba, they now observed that the state’s domination over 
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the local population included the seizure of many men to serve as porters, and saw first-
hand the imprisonment and rough treatment of these prisoners.198  
During this time, they took action to dissociate themselves to a certain extent from 
a straightforward alignment with the state. First, Aaron visited the imprisoned chiefs, 
who were awaiting transport to Luebo, and when one asked him what he was doing there, 
he emphasized that he and Ernestina had been forced to come against their will and now 
“had to wait until the state man said that they could go.”199 The chief’s attitude toward 
the missionaries changed when he saw this evidence that the missionaries were not 
unambiguously allied with the state. He sent word to the Kalamba residents to desist from 
destroying the missionaries’ property, to the certain relief of Mutombo, who had 
remained alone at the mission to protect it from the “very angry” villagers.200 Second, the 
Janzens pleaded repeatedly with the state man to release one of the men whom they had 
captured as a porter. After several attempts, their request was granted. Since this was the 
son of a Kalamba woman who had frequently stolen from the missionaries, their 
intervention, which was met with thankfulness from the man’s mother, communicated a 
level of disagreement – though limited – with the state’s practice of forced labor.201 The 
Janzens were finally permitted to return to Kalamba on August 8, 1913, after ten days at 
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the state post, seemingly at the request of Kalamba residents.202 On their return they 
received a “friendly” reception and, according to Mr. Haigh’s account, were “able to 
mingle among the natives with greater freedom and less danger than the government 
official.”203  
After this crisis, the mission work prospered. Soon, attendance at the day school 
jumped back up to one hundred, and services on Sunday were well-attended with at least 
two hundred.204 This shift was likely due to at least three factors. The removal of the 
chiefs almost certainly played some role. Aaron Janzen certainly saw the arrest as a 
turning point, noting that “things have been different” since that event.205 Ernestina also 
noted that “since the chief [was] taken,” the villagers had been “much better,” bringing 
the CIM missionaries food and offering themselves as workers “more than Aaron can 
take.”206  
The turning of public opinion in favor of the mission was also likely due, at least 
in part, to Janzens’ care to differentiate themselves from the state’s violence. Only a few 
days after their return to Kalamba, Mrs. Janzen described another noisy confrontation as 
the state men and their soldiers forcibly recruited men from the nearby village. Even two 
of those who worked for the mission were taken against their will. “He has twenty men 
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now to carry boxes, etc., and he wants 170,” she explained. “A great noise is at the 
village, that’s the way the State makes them work.”207 The sympathies of the Janzens 
were at least partly with the villagers in this case. Aaron Janzen, when describing the 
system of forced labor to readers of the Zionsbote, noted that some of the porters had died 
during their labors due to being “treated roughly by the soldiers.”208 Nevertheless, their 
position vis-à-vis the state still remained ambiguous as the state officials continued to 
confide in them, as fellow whites, about their intention to force some of the runaway 
residents of Kalamba to return.209  
A third factor that helped to increase Sunday attendance was the establishment of 
a Saturday market by the Janzens. Those who traveled many miles to sell vegetables and 
other food at the market would stay over in nearby villages and so be able to attend 
church on Sunday. During services, they would bring offerings of food or other items for 
the mission.210 It appears that the Janzens were seeking to promote economic 
opportunities for villagers outside the extractive focus of commercial companies, while 
linking these to new ecclesial habits of giving.211  
                                                        
207 Ernestine and A.A. Janzen to Mathilde Stevenson, Kalamba, 9 August 1913, The Christian 
Evangel, December 1913, 461–62. 
208 A. and E. Janzen, “Aus Afrika” (2397), ZB 8 April 1914. 
209 A. and E. Janzen, “Aus Afrika” (2397), ZB 8 April 1914. 
210 A. and E. Janzen, “Aus Afrika” (2397), ZB 8 April 1914. 
211 L.B. Haigh reported on the establishment of a Saturday market at Luebo by the APCM 
missionaries, and noted that the APCM had initiated the market because neither the state nor the trading 
companies were making any efforts to “furnish... a place where the people could meet for the purpose of 
buying and selling.” He noted that the trading companies “will only sell for rubber and ivory.” Perhaps this 
served as a model to the Janzens. —L.B. Haigh, “A visit to an African Market.” The state’s tendency to 




In sum, the arrest of the two chiefs had mixed consequences for mission work at 
Kalamba. It led to increased state control over Kalamba residents, yet it also contributed 
to remaining residents’ increasing openness to mission activities. The CIM missionaries, 
and especially the Janzens, had to navigate this ambiguity. Their reaction to the July 1913 
crisis showcased the tension between their sympathetic awareness of the plight of the 
local population, and their acceptance of the logic of colonial control. As the Janzens 
watched the state assert its control over the recalcitrant village, their reactions mixed 
sympathy for the plight of the people with an awareness that the removal of the chiefs led 
to increased willingness of the remaining residents to attend school and church. The 
ambiguity of their position came through clearly as their hesitation to obey the state 
man’s orders, their discomfort with a system of forced labor, and their desire to be on 
friendly terms with Kalamba chiefs and residents collided with their, albeit hesitant, 
acceptance of the state’s logic that whites in the colony had to be protected with coercive 
force.  
The Janzens’ mixed reaction to these events may have differentiated them from 
the more matter-of-fact attitude of the Haighs toward state control of the population. Mrs. 
Haigh’s account of the arrest simply stated that “a little shooting had to be done to 
conquer them.”212 While Mr. Haigh observed that the Janzens’ relationship with the 
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villagers after the events was more cordial than the relationship between villagers and 
state, his account mostly emphasized the incompetence of the state official in having the 
nerve to attempt an arrest on mission property with so few soldiers just before dark, and 
he thanked God for protecting the missionaries.213 The CIM missionaries’ reactions to the 
arrest of the chiefs thus reveal the nuances of their shifting and uneasy relationship with 
the state, and illuminate the varying perspectives held by expatriate missionaries vis-à-vis 
state control.  
A second confrontation also contributed to the acceptance of the mission by 
Kalamba residents. A power encounter among the Janzens, several mission workers and 
students, one of the young men who worked in their home, and a local medicine man led 
an increasing number of villagers to accept the power represented by the new religion. It 
also exemplified the way in which young Lulua and Luba men, who were among the first 
converts to Christianity in the region, were at the cusp of the social and religious 
transformation of their communities.214 A rather raw description of the confrontation by 
Ernestina Janzen has survived, as well as an account by Sarah Kroeker, who arrived at 
Kalamba a few months later.215  
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Early in 1914, the Janzens found themselves facing a powerful political challenge 
from a practitioner of witchcraft at Kalamba.216 A man from the village of Kalamba 
whose child had died was apparently using an “idol” to kill others; several people had 
died rapidly after having the “idol” shown to them, and this was causing great fear.217 At 
the same time, a number of people in the village were engaged in night-time “noise” with 
drums and dancing that was moving nearer and nearer the mission station in an 
apparently provocative way.218 When Mrs. Janzen saw a fourteen-year-old girl die and 
was told by one of the mission workmen that this was due to witchcraft, she and Aaron 
entered the village to “get the idol” but were refused.219 After more lost sleep, including a 
night when the dancing reached the very edge of the station so that those living there “did 
not get a bit of sleep into [their] eyes,” Mr. Janzen initiated a second confrontation 
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together with one of the household workers.220 He asked the young man to point out to 
him the people involved in the witchcraft in the village, and the young man, though 
hesitant, agreed. In what must have been perceived as a very provocative action, the 
young man, Mr. Janzen, other mission workers and also “many children” entered the 
village and destroyed “the idols.”221 Mr. Janzen even threatened the “witch doctor” with 
matches, saying he would “set everything on fire if he would not hurry away.” When the 
group of children and young men from the mission returned from this confrontation, the 
triumph of the young household worker, who was apparently laughing for joy, soon 
turned to terror when villagers relayed to him that the “witch doctor” had said he would 
certainly die before night.222  
A chaotic scene ensued, with the young man crying and screaming from fear, and 
the villagers yelling threats at the CIM missionaries and blaming them for the man’s 
imminent death.223 The Janzens removed the young man from the scene and brought him 
into their house. After hours of intense and sometimes fearful prayer by all three, the 
young man improved. Ernestina Janzen confessed that this situation was beyond her 
comprehension; when seeing the actual physical symptoms of blindness in the young 
man, and the death of the young woman, she confessed, “My faith grew small. O shame 
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to say.”224 The testimony of the young man to the strength of Jesus over Satan was 
apparently influential to the villagers; as Kroeker concluded, “Everybody went home 
thinking about the [young man’s] words and the school was growing from day to day.”225 
Ernestina noted that the witness of “the boys” who “believe as we do” had a powerful 
impact on the people, and the provocative night-time dances ceased.226 
The first two years of CIM presence at Kalamba and Djoko Punda provided 
ample opportunities for the missionaries to navigate the complex tensions among the 
claims of traditional religion, the increased domination by the state, and the alternative 
politics proposed by the mission. The Janzens positioned themselves carefully vis-à-vis 
the state and the village leaders in order to gain the collaboration of villagers. The 
mission also constituted an alternative economy, as the Janzens founded a market, and all 
the residents of the mission – American missionaries and African men and boys 
associated with the mission as teachers, laborers, household workers, and school children 
– acted together to confront the threats posed by a hostile Kalamba religious leader and to 
push the performance of traditional religious music far from the boundaries of their 
physical territory. While no congregation was founded and no converts were baptized 
during this year, the activities at Kalamba required all the residents of the mission to 
confront questions about the social and political character of the church, its missionary 
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nature, and its relationship to the state. The Janzens, despite their relative openness to 
recognizing Africans as fellow missionaries, did not refer to Mutombo or other African 
workers as colleagues or as missionaries. However, African young men who were 
participants in the social life and economy of the mission station clearly played a central 
role in testifying to others about their understanding of this new political reality. 
 
Patterns of work and worship 
Not all the time at Kalamba and Djoko Punda was taken up by dramatic 
confrontations. At Djoko Punda, which was not located right next to a large indigenous 
village, sources do not refer to any intense conflicts during 1913. The CIM missionaries 
who resided there – the Haighs, Walter Herr, and Sarah Kroeker – focused on the 
consolidation of the mission’s physical presence through building, conducting legal 
correspondence, helping to provide supplies to the Kalamba missionaries, and holding a 
variety of church services, Bible studies, and school activities throughout the week.227 At 
Kalamba as well, by early 1914, the mission had passed through its first crises and 
appeared to be increasingly accepted as part of the religio-political landscape. In both 
locations, everyday life was organized into full weekly rhythms of worship and work in 
which the relationship among CIM missionaries and African workers, students, and 
household helpers was carefully regulated.  
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David Maxwell has argued that in Katanga, the former heartland of the Luba 
polity, the “massive rupture” that rocked the region in the late nineteenth and early 
twentieth centuries led to significant changes in political systems. Katanga, like the Kasai 
region, experienced a borderlands period in which rapidly shifting commercial networks 
of slave- and gun-trading caused social upheaval as competing Portuguese, Arab, and 
European empires expanded.228 Many Luba who sought to escape the violence of the war 
and the slave trade were actively involved in the creation of “new polities” or “societies,” 
of which mission stations and “Christian villages” were two of the most prominent.229 
Maxwell’s observations are directly relevant to the Kasai region.230 Mission stations such 
as Luebo offered limited protection to the displaced Luba and Lulua who flocked there.231 
In a context of tightening colonial control, the mission station played a role as an 
alternative social structure that differed from the political space of villages under the 
authority of traditional chiefs in a system of indirect rule. Maxwell emphasizes the role of 
displaced Luba in fashioning “new identities,” in part through new “patterns of control 
over space and people,” which challenged the authority of traditional polities or religious 
practitioners.232  
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In the case of CIM stations, the available evidence permits several observations 
about the everyday ecclesial and economic practices at Djoko Punda and Kalamba. With 
an awareness of the broader political context, the ambiguous ecclesial significance of 
such practices becomes clear. The rhythms of work and worship on CIM stations in some 
ways reflected a catholic ecclesial imagination that had the potential to disrupt patterns of 
colonial extraction as well as traditional religious claims. In other ways, these patterns 
reflected the profound racial inequality of the colonial relationship. 
First, the day-to-day business on the mission station involved a large variety of 
activities which provided occupation and a livelihood to several dozen people. Workmen 
labored under the supervision of Mr. Haigh in a variety of tasks, such as constructing a 
chapel and permanent housing for the missionaries, clearing land, sawing lumber, drying 
out the salt used for rations, or guarding materials in the storeroom from rats.233 The 
single CIM missionaries and Mrs. Haigh ran a short morning school that brought some 
boys, girls, and women to the station. Another school for the workmen was held in the 
evenings. A dispensary was open early in the mornings to provide basic medical care. 
Meanwhile, the households of the expatriate missionaries were run with the help of a 
cadre of African young men, under the supervision of CIM missionary women. Overall, 
life at the mission station represented an understanding of the church as a new economy, 
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in which those displaced or marginalized by colonial penetration gathered around 
expatriate missionary patrons and so found a measure of “refuge.”234 
Second, a large portion of time on the mission stations was devoted to a variety of 
forms of worship and prayer. Some of these activities were segregated; for example, at 
Djoko Punda, white missionaries met among themselves on Wednesday and Sunday 
nights while Mutombo conducted a “native service” or prayer meeting in the nearby 
village on both evenings.235 Others brought white and black believers together, with 
whites almost invariably taking on a leading and teaching role. For example, at Djoko 
Punda, the white missionaries and African workers, students, and others worshiped 
together in early-morning chapel services led by white missionaries twice a week. On 
Thursday evening, white missionaries offered a special Bible class for those interested in 
becoming Christians.236 These rhythms were likely similar at Kalamba where the Janzens 
worked. At least three weekly “evangelistic” meetings as well as a Sunday service were 
held there as well, and white missionaries adopted the practice of meeting separately at 
certain times.237 At this early date, the white missionaries presided at all the meetings 
except those led by Mutombo. The language of the services had an impact on church 
attendance at Djoko Punda, where the local population spoke a variety of different 
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languages. The missionaries’ choice to use Tshiluba meant that most attendees were 
Tshiluba speakers who were members of the Presbyterian Church in Luebo, and that the 
indigenous Bashilele did not attend. In late 1913, Haigh expressed a desire to begin work 
among the latter people soon.238  
The weekly rhythms of worship instituted at the two stations were almost 
certainly adopted from the other Protestant missions, especially the nearby Presbyterian 
mission. When the Haighs had stayed in Luebo among the Presbyterians before 
establishing CIM stations, they had observed a similar weekly schedule, including 
separate evening meetings for “missionaries and natives” on Wednesdays and 
Sundays.239 It would have seemed natural, especially because Presbyterians were such 
regular attendees at Djoko Punda, to adopt these rhythms from a respected and more 
experienced mission society. 
Chapter Five will examine labor relations on the mission station in greater depth. 
Here, however, it is sufficient to point out that from the very beginning, as mission 
stations were created in a particular political context of social upheaval and tightening 
colonial control, these patterns of worship and work reflected competing ecclesial 
imaginations. On one hand, the expatriate missionaries retained much of the power as the 
providers of employment, the teachers in the church, and the supervisors of African labor. 
In many ways, the organization of time and space on the station reflected the profoundly 
unequal colonial relationship that existed throughout the territory, through its segregation 
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of white and black station residents and its promotion of paternalistic control by white 
missionaries over the labour and bodies of African residents.240  
On the other hand, the mission station was a place where white and black 
residents of the station participated together in an economic and ecclesial polity that 
differed in subtle ways from the political organization of indigenous villages, or from that 
of villages that grew up around colonial labour requirements, such as the “rubber village” 
just a few minutes’ walk away from Djoko Punda. For some Luba and Lulua who lived 
and worked there, Mennonite mission stations functioned, like others in the region, as 
incubators of a “Christian modernity” by offering access to a “universal faith.” By 
drawing on the missionaries’ teachings about the universalism of the gospel and the 
equality of believers, adherents developed a more catholic identity which allowed them to 
transcend claims of traditional and colonial authority.241 
 
Conclusion 
During the initial years of Mennonite presence in Congo, American and African 
participants in this missionary encounter were faced with the challenging task of situating 
themselves ecclesially vis-à-vis competing political claims in a colonial context. In order 
to appreciate the complex political calculations in which they engaged, a broad 
understanding of these various political claims is essential. When American Mennonite 
missionaries arrived in Congo, Belgian colonial power had not yet been fully 
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consolidated. The Kasai region had for decades been a borderlands context in which 
displaced Luba and Lulua people were seeking refuge from social upheaval through 
adherence to modernity, and forming distinct ethnic identities in the process. American 
missionaries entered the colonial context with little awareness of the history and 
aspirations of Africans. They hoped for a “field” that would be easy to “work” so as to 
offer quick “results” for congregations at home. They sought receptive populations and 
functional transportation networks to facilitate their work, without reflecting very much 
on the role that colonial subjugation played in making such advantages available to them. 
They promoted the rule of law by Europeans, and hoped that when the state subjugated 
other “tribes,” this would open a path for them to preach the gospel. As whites in the 
colony alongside state and company agents, they played “their part in [the] stage-
managed presence” of the colonial regime through everyday practices of segregation and 
inequality that extended even into the organization of church services and prayer 
meetings.242 In these and other ways, the white missionaries conceived of the church as 
an adjunct to colonial rule, and adopted an ecclesial imagination that was distorted by the 
inequality inherent in the colonial relationship. 
However, both white and black believers in this encounter also differentiated 
themselves from the imagination of the state. In ways that were always ambiguous and 
incomplete, white missionaries experienced a level of ecclesial kinship with African 
believers. Lulua and Luba evangelists actively witnessed to a new ecclesio-political 
order, and white missionaries sometimes recognized their missional role. Americans and 
                                                        




Africans sometimes worshiped together, and worked together to contest competing local 
religious claims. White missionaries rejected state recommendations about where to 
locate their stations, and resisted the state’s efforts to “protect” them with coercive force. 
They sometimes criticized forced labour and sought to strengthen local economies. Their 
efforts reflect the observations of Brian Stanley, who notes that Western missionaries 
have been consistently committed to the universalism of the gospel in ways that have 
always conflicted with dominant views of the inherent inferiority of non-white races.243 
Embedded in the habits and patterns of the station were activities that not only promoted 
white dominance, but also expressed a catholic imagination, drawing white and black 
believers together, however incompletely, into a single ecclesial polity.  
Overall, Kikweta’s observations from a much later time period about competing 
conceptions of the church prove to be an accurate reflection of the earliest days of the 
Mennonite missionary encounter in Congo. From the first moments of this encounter, 
competing understandings of the church were being expressed in discourse and embodied 
in practice. Over the next years and decades, as Congolese joined the church in greater 
numbers, the habits of separation and paternalism encoded into the very geography of the 
mission station would persist – but the fledgling catholic ecclesial imagination would also 
continue to develop, shaping the global Mennonite church in lasting ways.
                                                        




CHAPTER FOUR. “Shepherding the pillars” of a “separate holy people”: in 
pursuit of a trans-local ecclesiology in wartime, 1914-1918 
Between 1914 and 1918, a major ecclesial development took place at both 
Kalamba and Djoko Punda as Africans were baptized and congregations were organized 
in both locations. By 1918, there were about sixty baptized African believers on the two 
stations, with many more attending school and church.1 Historians of the Congo Inland 
Mission have duly noted the significance of this period in the life of the Mennonite 
church in Congo. For William Weaver and Harry Bertsche, CIM Board members who 
wrote the first official history of the CIM, the transition from a state of “infancy” to a 
“period of youth” was underway by 1917. In addition to the establishment of mission 
stations that offered training for evangelists, schools for children, and basic medical care, 
the hard work of the early CIM missionaries was finally bearing fruit, as “[n]atives 
became Christians and churches were started.”2  
Yet in the background of Weaver and Bertsche’s upbeat history, several sombre 
notes can be discerned. Finding long-term Mennonite missionary candidates proved to be 
a huge challenge during these years. All the “European missionaries,” recruited in Europe 
by Alma Doering, left – for unknown reasons – after serving “only one term.” The 
Janzens also were absent – seemingly inexplicably – for three full years from 1916 to 
1919.3 However, Weaver and Bertsche reassured their Mennonite readers, the CIM 
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eventually triumphed over these obstacles as several loyal, long-serving Mennonite 
candidates arrived in 1916 to support the intrepid Haighs, who were the true pioneers.4 
While alluding obliquely to “different views” among the European missionaries and the 
Haighs, Weaver and Bertsche narrated the story of the establishment of mission stations 
and congregations at Djoko Punda and Kalamba as a story of Mennonite action and 
initiative, and insisted that the Haighs must receive “a great deal of credit for the 
pioneering in those years” – especially because of the “courage and patience and... 
Christian love” that was required of them as they assumed leadership of a mission in 
which recruits were so diverse.5 Despite their praise for the Haighs, however, Weaver and 
Bertsche’s history offers few details about how, exactly, this significant church growth 
occurred.6 
The Mennonite-oriented historiographical perspective which has dominated 
histories of the Mennonite and the Mennonite Brethren presence in Congo is remarkable 
for what it omits or obscures. No Mennonite historians explore the reason for the 
European recruits’ early departure other than their non-Mennonite identity or lack of 
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Board support. None show any awareness of Doering’s extensive links with the 
Pentecostal movement during her time in Europe. None mention that initial church 
growth at both Djoko Punda and Kalamba stations was the product of revivals in both 
locations – revivals over which Pentecostal European missionaries presided with the full 
participation and accord of the Janzens, Sarah Kroeker, and several African believers 
who worked as household helpers in Kalamba. None explore the global church 
consciousness which motivated the Janzens, during their extended furlough, to explore 
wider inter-Mennonite collaboration in the CIM as an alternative to the destructive 
politics of war. None explore the bitter conflict which pitted Haigh against the African 
teachers and European missionaries at Djoko Punda and resulted in the subjugation of the 
former and the departure of the latter. The choice to tell the story of church growth during 
these years as a Mennonite story thus has direct implications for the ability to discern 
events of ecclesiological significance during this time. 
In contrast, as this chapter revisits the events of this period, it argues that World 
War I, or “the Great War” (1914-1918), provides the interpretive key which helps to 
reveal the ecclesiological nature of the struggles that shaped the growing church at 
Kalamba and Djoko Punda. The events and consequences of the Great War profoundly 
shaped all the actors in the missionary encounter, whether they were located in Europe, in 
Congo, or in the United States. During the war, Doering, the European Pentecostals, 
African evangelists, and the Janzens sought to articulate a trans-local ecclesiology as an 
alternative to wartime politics of destruction, nationalism, and labour exploitation. 




precisely those who have tended to be overlooked in official histories – who developed 
the ecclesiological understandings that most directly challenged the politics of war. 
In Europe, the visible destruction of the Great War nurtured the global 
consciousness of Pentecostals, who saw their international networks of collaboration in 
mission senselessly destroyed. The first section of this chapter traces Alma Doering’s 
active participation in European Pentecostal networks during the war, and demonstrates 
the impact of these connections both on her global ecclesiology and on the missionary 
composition of the CIM. While Doering was recruiting candidates for the CIM in Europe 
between 1912 and 1919, she joined other Pentecostals in promoting a global ecclesiology 
in which inter-denominational, pan-Protestant collaboration in mission became an 
alternative to the nationalist conflict unfolding before her eyes. As Doering channeled her 
hand-picked Pentecostal candidates through the CIM, she played an important role in 
pushing the CIM toward a boundary-crossing vision for fellowship with Africans as 
members of a global church. 
Meanwhile, in Congo, the war was a transition point from the initial Belgian 
attempt to correct the most horrendous abuses of the Leopoldian regime to the colonial 
state’s increasingly open efforts to harness African labor into the system of colonial 
resource extraction.7 The second section of the chapter examines the impact of 
Pentecostal revivalism in broadening the ecclesial role of African evangelists in a 
wartime context of increasing state control. For African evangelists associated with the 
CIM, the arrival of Pentecostal European missionaries offered increased opportunities for 
                                                        




ecclesial fellowship across racial boundaries as revivalism brought about a 
rapprochement between white and black church members. When conflict escalated 
between the Pentecostal missionaries and the Haighs after revivals at both Djoko Punda 
and Kalamba, the ecclesial role of African evangelists was threatened. Eventually, the 
evangelists took a stand and attempted – although with limited success – to express their 
allegiance to a trans-local Christian polity in which they were fellow missionaries 
alongside their European and American colleagues, rather than labourers under the 
control of the state. 
Finally, the entry of Canada and the United States into the war led to profound 
disillusionment for pacifist North American Mennonites.8 Patriotic, non-Mennonite 
denominations had little patience with the Mennonites’ traditional, but poorly articulated 
stance of non-resistance.9 In the United States, American Mennonites’ budding 
ecumenical relationships with non-Mennonite Christians soured dramatically as they 
faced accusations of cowardice and struggled to find ways to respond to nationalist 
government propaganda.10 The war thus helped to channel the energy of early twentieth-
century North American Mennonite “awakening” into new inter-Mennonite initiatives of 
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education, mission, and service.11 A brief third section explores the efforts of the Janzens, 
while home on an extended furlough, to articulate mission in a war context as an 
alternative politics of global engagement, through a focus on inter-Mennonite 
collaboration for expansion into new “tribes.” Sources from this period provide important 
evidence of the role of overseas missionary engagement in fostering the early 
development of a global ecclesial consciousness among American Mennonites as an 
alternative to war. 
 
Pentecostalism and global ecclesiology in Europe 
As soon as Doering went to Europe in 1912 in order to recruit CIM workers, she 
began to network extensively with Pentecostals in England, Sweden, Denmark, Germany, 
and Switzerland.12 She attended Pentecostal conventions in England and Sweden, issued 
promotional booklets about the CIM, and drew on her fluency in German, Swedish, and 
French to make connections with a variety of potential candidates.13 With her charisma 
and passion, she soon became a well-known figure in European and American 
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Pentecostal networks. Her speeches, sermons, and letters were frequently published in the 
British Pentecostal magazine Confidence, and in the Latter Rain Evangel, an influential 
monthly magazine that was helping to consolidate Chicago as a center in the young 
American Pentecostal movement.14 
As Doering joined the Pentecostal movement, she developed a global 
ecclesiology in which revivalism became the touchstone of gospel equality between 
Western missionaries and African Christians, while also offering the impetus for inter-
denominational collaboration in mission. Doering promptly put these convictions into 
practice by framing the CIM as a Pentecostal, inter-denominational faith mission in order 
to attract Pentecostal candidates. Her efforts led directly to the service of eight 
Pentecostal missionaries under the CIM. Unsurprisingly, Doering had to expend 
considerable effort in attempting to convince the Mennonite CIM Board to accept its role 
as “God’s appointed channel for the thrusting forth” of these “Spirit-filled” Pentecostal 
recruits.15 She repeatedly locked horns with a Board whose members were hesitant to 
send out such a large number of non-Mennonites. As Doering spent the duration of the 
Great War in Europe, struggling with the Board and seeing a number of her European 
recruits depart bravely for Congo despite the grave dangers of a war-time ocean crossing, 
she sharpened her conviction that through such Spirit-led, international, inter-racial, and 
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inter-denominational collaboration in mission, the global church could hasten the coming 
of Christ’s Kingdom, so offering an alternative to the destructive nationalist politics of a 
world at war. 
The sharp contrast between the tone of Doering’s communications with her 
Pentecostal readership and that of her columns in the Central Mennonite Conference 
periodical The Christian Evangel is indicative of the non-overlapping, disconnected 
nature of these networks and of Doering’s role as a liminal figure moving back and forth 
between them. When writing for Pentecostals, Doering glossed over the denominational 
character of the CIM and did not mention the word “Mennonite.” Pentecostal readers 
would have gathered that CIM was denominational in character, and that it struggled, like 
other denominational boards of the time, to take a clear position vis-à-vis Pentecostal 
manifestations.16 Its Mennonite-ness was irrelevant. In contrast, when writing for a 
Mennonite readership, Doering downplayed her Pentecostal leanings so completely that 
to this day, no Mennonite historians of the CIM appear to have been aware of her 
Pentecostal connections, and none have drawn on the Pentecostal periodicals as a source 
of information about her perspectives.17 
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When promoting the work of the CIM to Europeans, Doering presented them with 
the picture of a faith mission that was open to collaboration with a wide variety of 
Christians, thus downplaying the CIM’s denominational origins and emphasizing an 
expansionist vision. For example, in a pamphlet co-written with colleague Elizabeth 
Schlanzky, she presented the CIM to interested churches in Germany as an agency that 
welcomed the collaboration of European missionaries who sought to gain experience 
under the wing of a more experienced mission before launching an independent work of 
their own. The word “Mennonite” was carefully avoided in favor of “German-American 
mission,” and Schlanzky and Doering pleaded with their readers to accept the generous 
terms of the CIM’s invitation: 
The Congo Inland Mission has invited us to collaborate in their mission. 
We may use their houses and learn from their accumulated and proven 
experiences, while paying only the support of the German missionaries. 
What a friendly concession! ... Once we have accumulated enough 
experience, they will release us to begin an independent mission at some 
distance from them. However, if we prefer to continue working with them, 
that also poses no obstacle.18 
The two CIM representatives in Europe emphasized that collaboration with the CIM 
could well be temporary, and proposed a scenario in which the European CIM 
missionaries would “if the Lord wills, later become self-sufficient and take over a new 
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Negro tribe, where the good news has not yet penetrated.”19 In other writings, Doering 
also expressed her understanding that European workers would be welcomed by CIM as 
long as they brought their own financial support, and that they would be free, “in course 
of time,” to “form new missions to the various tribes around them.”20 
Even as Doering consistently glossed over the Mennonite identity of the CIM, she 
also seemed to have few qualms about pinning a “Pentecostal” label onto the agency. In 
an address to a Pentecostal audience in the United States just prior to her departure to 
Europe in 1912, she referred to CIM’s new work as the direct outgrowth of her personal 
vision for an “untouched tribe” in Congo and claimed, without identifying the CIM or 
any of its missionaries, that there would be “a real Pentecostal branch going into this new 
tribe.”21 During her time in Europe, she presented the Congo Inland Mission to potential 
recruits as one which, though currently “not a Pentecostal mission,” was “open to 
Pentecost,” and claimed that since her own experience of “baptism with tongues,” she 
enjoyed the “confidence” of the Board “as much as before.”22 Doering thus sought to 
attract candidates who had been rejected by other boards due to their gifts of healing or 
tongues.23  
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A letter from Doering to two English Pentecostal CIM candidates in 1913 
demonstrates most fully that her attempts to have Pentecostal workers sent under CIM 
constituted a strategy for ultimately drawing all the CIM missionaries into a spirit of 
“Pentecost.” When writing to W.F.P. Burton and Frederick Johnstone in late 1913 to 
inform them of their acceptance by the CIM, she advised them to refrain from pushing 
their Pentecostal convictions and practices onto the other CIM missionaries, with the 
hope that God would vindicate this low-key approach and bring their colleagues round to 
a Pentecostal perspective before long: 
IF the first Pentecostal workers who go out, go in a humble and broken 
spirit; not expecting to force matters, but letting God authenticate them by 
putting His seal upon their walk and work, there is every prospect that all 
our workers on the field will become imbued with PENTECOST. Oh what 
a responsibility we have.24 
Doering’s portrayal of the CIM as a Pentecostal mission was related to the 
development of several of her own convictions about the gifts of the Holy Spirit and 
about the relationship of the Pentecostal movement to mission and to the global church. 
First, like other Pentecostals of her time, she understood Pentecostal practices such as 
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speaking in tongues as a stimulus to missionary involvement for Western Christians.25 
Doering was not a fan of “soulish manifestations or disorder” that, in her mind, 
accompanied an inward-focused Pentecostalism.26 Following the trajectory of the 
missiology recently articulated by Pentecostal missionary Minnie Abrams, Doering 
consistently interpreted “genuine” instances of speaking in tongues as evidence of the 
“Spirit’s operation” in pushing Western Christians beyond the boundaries of their 
experience into witness, mission, and fellowship with the non-Western church.27 When 
she heard a man at the 1913 Sunderland Convention in England speaking in Kifioti, a 
language she had earlier learned in Congo, her own lingering “doubt as to the reality of 
the tongues” was removed.28 A similar experience in Switzerland led her to emphasize 
the Holy Spirit’s active involvement in foreshadowing a multilingual global church 
through the gift of tongues. “The benighted souls in Africa can not intercede for 
themselves at the throne of God because they do not know Him,” she wrote, “so God puts 
the burden and even the language upon those who are faithful in intercession.”29 
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Second, Doering viewed Pentecostal spirituality as compatible with 
denominational perspectives. In the Latter Rain Evangel, Doering articulated her 
understanding of the Pentecostal movement as a movement of the Spirit to stimulate 
missionary consciousness, leading to “witness in and to the various churches” without 
actually “making a new church.”30 Like others in the early days of the movement, she 
advocated for Pentecostal practices to be accepted by various church bodies, rather than 
assuming that schism was necessary.31 About her own role as a recruiter of Pentecostals 
to serve with the CIM, she wrote to Burton and Johnstone that those who had experienced 
the “baptism with tongues... should not congest, but rather scatter out among the many 
hungry souls in the churches, who needed the LIFE first of all and then the witness of the 
power of the Holy Ghost in one of their own number.”32 
Third, Doering’s interactions with the Pentecostal movement shaped her vision 
for the kind of church that would emerge out of missionary efforts, and for the role of 
both foreign missionaries and local evangelists in stimulating the growth and maturity of 
new churches. For example, in a stirring address at the Sunderland convention in 1913, 
Doering urged her hearers to see Spirit baptism as being directly related to the 
development of a missionary burden for the global church – a burden that she referred to 
as the “Cross”: 
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Oh, beloved, I pray God that He might give us this vision of His Cross, 
this travailing in birth for souls, the burden of a lost world upon us, the 
burden of the Church of Christ. The Church is still in its babyhood days, 
and we must take this burden of the maturity of the Church and make it 
our own, and make the inconsistencies and the sins of the babes in Christ 
our own, and suffer under the weight of them. That is His Cross. God is 
going to give us the Baptism so that we might be able to take up His 
Cross.33 
Doering expressed a strong, maternalistic sense of solidarity with present and future 
Christians in Africa as members of the same global church. She believed that the Spirit 
was acting through the Pentecostal movement to stimulate the boundary-crossing 
missionary zeal that would give rise to the true body of Christ. In this vision, Africans 
would take their rightful place as missionaries alongside the Westerners. 
At the same time, Doering articulated a believers church ecclesiology in 
describing the future church as a called-out people, rather than a church of the masses, 
and in insisting on the active participation of all Christians in the missionary endeavor 
from the start. Western missionaries, in her view, did not have the task of “converting the 
masses, but of calling out a separate holy people unto His name.”34 Until the “native 
convert” could take over the work, Doering understood the role of the foreign missionary 
to be one of “re-enforcing the native evangelist and shepherding those members of 
Christ’s body who are to become the pillars of the native church.”35 When Western 
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missionaries accepted this circumscribed role, Doering believed that such “Pentecostal 
methods” would be crowned by God with “old-fashioned Pentecostal power.”36  
Finally, Doering’s understanding of the Holy Spirit’s action through the “Latter 
Rain Movement” also reflected her developing convictions about gospel equality among 
Christians of different races. In a touching story about her earlier missionary work in 
Congo, she described the lack of “fellowship with the people” as one of her greatest 
struggles. However, an encounter with an elderly, abandoned African woman who had 
suddenly understood the Gospel message had showed her how the Holy Spirit made new 
encounter possible. Deeply touched by the new “light” in this woman’s eyes, Doering 
mused, “They cannot understand the message until the Holy Spirit illuminates it for them, 
but as soon as these people are enlightened the Holy Spirit reveals the Christ to them and 
then we have fellowship.”37 The Spirit thus played a key role in making a shared 
experience of faith possible among missionaries and converts. 
Despite Doering’s convictions about the benefits of the “Latter Rain Movement” 
for stimulating mission and spurring a global Christian movement, she did not 
uncritically adopt a faith mission framework and eschew denominational missions, in 
contrast to many other women of her time who found in the combination of a Holiness 
experience and a sense of pre-millennial urgency the potent blend that pushed them to 
make a final break with denominational missions.38 Calls for the organization of 
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Pentecostal missionary efforts were becoming relatively common as the movement’s 
earliest years passed, but such calls remained in tension with the independent faith stance 
of many Pentecostal missionaries.39 Doering sought a balance between the two. The CIM 
that she envisioned would offer the benefits of inter-Protestant collaboration and the 
experience of “an established society,” while simultaneously drawing on the new 
outpouring of the Holy Spirit in order to expand as rapidly as possible into untouched 
“tribes.”40 Although animated by a burning sense of the urgency of worldwide 
evangelism, Doering did not advocate a “general rush to the front,” but a careful 
consideration of methods prior to action.41 Her vision was for an organized mission with 
assured funding that would be open to candidates of all denominations, and she suggested 
that eventually the CIM would become an “international Pentecostal Mission, properly 
organized,” which would “avoid repetition of the sad effects of unorganized effort on the 
part of Pentecostal missionaries in foreign lands.”42 While Doering was not alone among 
early Pentecostals in calling for a modicum of organization of missionary effort in order 
to avoid embarrassing excesses, the lengths to which she went to have Pentecostals 
accepted by the CIM was “unusual.”43 It would take another decade of tension and 
conflict before Doering realized that she would not be able to have her cake and eat it too. 
                                                        
39 McGee, Miracles, Missions, and American Pentecostalism, 120. 
40 Doering, “Diversities of Operations,” 16. 
41 Alma E. Doering, “The Grace of God in Cabin and Castle,” LRE, June 1913, 22–23. 
42 Doering, “Diversities of Operations,” 16. 
43 In his broad study of American Pentecostal missions, McGee refers to the CIM’s acceptance of 
Pentecostals under Doering’s influence as an “unusual arrangement.” —McGee, Miracles, Missions, and 




She would not be able to remake the CIM into an agile, rapidly-expanding channel for the 
sending of a cohort of Spirit-filled, non-denominational missionaries, while still retaining 
the stability of a denominational arrangement with a board controlled by Mennonites. 
It appears that the CIM Board and Mr. Haigh were, at least initially, open to 
collaboration with candidates from the Pentecostal and Holiness movements. Board 
members’ awareness of the difficulty of recruiting missionary candidates in their own 
communities made them cautiously open to letting Doering recruit among non-
Mennonites in the United States and Europe. Both Central and Defenseless conferences 
had been among the first Mennonite groups to enthusiastically embrace revival 
movements.44 Like other small church conferences in the early stages of denominational 
identity formation, they had for years sent their missionary candidates out under faith 
missions.45 The early Mennonite CIM missionaries had mostly been educated at the 
Moody Bible Institute and, like other graduates, were likely inspired by the Holiness 
movement.46 The Christian Evangel included ads for Pentecostal hymnals as late as 1917, 
even as it began to print expressions of concern about speaking in tongues as early as 
1912.47 Haigh, like Doering, emphasized the link between Spirit baptism and missionary 
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zeal in the pre-war years. During a brief stint as editor of The Christian Evangel’s 
missionary section in 1911, he had published an article featuring the change of heart of a 
young missionary to Burma; on hearing Burmese children sing Christian songs, the 
missionary had finally overcome her inability to love them and could now see them as 
“God’s little children.” The result was that she had finally “received her first baptism of 
the Holy Spirit.”48 In short, prior to the war, the Mennonites had not yet taken a firm 
position against Pentecostalism. 
However, while Doering would publicly state that the Board had “generously 
loaned me to the Pentecostal people of Europe in order to stir up the missionary spirit,”49 
Board members almost certainly did not expect that Doering would focus her efforts on 
shaping the CIM into a channel for the sending of a “band of Spirit-filled men and 
women” who, hopefully, would outnumber and influence the non-Spirit-filled 
Mennonites.50 They certainly would not have approved of the generous promises she and 
Schlanzky were making to potential workers in their pamphlet.51 They would probably 
have been shocked to learn that Doering was telling candidates that the CIM offered to 
“Pentecostal brethren... an unlimited field for future operations.”52 Very soon, 
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communication between Doering and the Board became contentious as the Board began 
to express discomfort with her recruitment tactics.  
While the Board appeared to agree with the idea that European candidates would 
get involved with CIM on a temporary basis,53 they consistently preferred American 
Mennonite candidates.54 The Central Board, meeting in January 1914, discussed the 
urgency of finding missionary candidates “throughout the conference,” i.e., among the 
Central Illinois Mennonites, and appointed one of their members to engage in 
recruitment.55 Meanwhile, the CIM Board turned down two candidates proposed by 
Doering with the statement that “we are desiring to send men from the home base, rather 
than to take or accept anymore for the present from elsewhere.”56 Doering and the Board 
engaged in a constant back-and-forth as the Board hesitated over the European 
candidates, and then accepted them after reassurance or pressure from Doering.57 The fact 
that Doering’s proposed candidates were all unmarried likely added to the Board’s 
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hesitation, in a context where denominational agencies preferred married couples rather 
than the single, often older women who increasingly turned to faith missions (see Table 
1).58 Even Haigh, still Doering’s ally at this time, urged Mennonites at home to send 
“especially married couples and single men.”59 After finally accepting the first three new 
candidates from Europe in early 1914, the CIM Board published an appeal in The 
Christian Evangel for “workers... from the home field to take the management of the 
work in charge.”60 The supervision of the work, the Board clearly felt, could not be left to 
the “new workers ... from abroad.” The Board secretary pleaded, 
I think also that I am expressing the desire of the board that the work be 
thoroughly established under the management of workers sent out from the 
home base... So the board makes the appeal to our home conference: 
“Have our home conferences no more sons and daughters for poor lost 
Africa? No more Haighs and Janzens...?”61 
 
  
                                                        
58 Robert, American Women in Mission, 191. 
59 L.B. Haigh, “Our Congo work in 1914,” The Christian Evangel, June 1915, 203–5. 
60 A. Augspurger, “Report of united board meeting,” The Christian Evangel, June 1914, 239–40. 
61 Augspurger, “Report of united board meeting.” The reference to the Janzens provides 
interesting evidence that they could at least sometimes be considered part of the Mennonite in-group in 
contrast to the European recruits. This mention of the only two couples serving with the CIM at the time 




Table 1. European Pentecostal missionaries who applied to the CIM, 1914-1918 
Name Gender Marital 
status 









Female Single German Applied and 
accepted 1912. 




Male Single British Applied and 
accepted in 1913; 
then rejected in 
1914 due to lack of 
funds from home 
church 







Male Single British Applied and 
accepted in 1913. 
1914-
1917 













Female Single Swedish Applied 1913; 
accepted 1914. 
Married Henning 











Male Single Swedish Applied and 
accepted 1914. 
Married Elsa 











Male Single Swedish Applied and 
accepted 1914; 
Married Sarah 
Kroeker in 1915. 
1914-
1916 
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Name Gender Marital 
status 











Female Single Swedish Rejected in 1915 
(board minutes); but 











Male Single Swedish Accepted 1915. 1915-
1916 
Unknown 
Candish Female Single German Applied 1914; 
accepted? never 




Female Single Dutch Unknown; not 
mentioned in Board 















Doering was well aware that her presentation of the CIM to Europeans as a 
channel for sending Pentecostal recruits to Congo was likely to ruffle feathers on the 
Board. She clearly perceived that at least some CIM Board members’ willingness to 
engage such workers was shaky at best. However, her awareness of the barriers that 
Pentecostal candidates faced in being accepted to other missions made her double down 
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in her determination not to allow Pentecostal manifestations to be a barrier to service with 
the CIM. In the Latter Rain Evangel, she asked friends to pray “that the Congo Inland 
Mission may in no way be influenced by any argument opponents bring up to frighten 
them.”73 When the applications of Frederick Johnstone and W.F. P. Burton were before 
the Board, complete with testimonies that were “as radical regarding the baptism in the 
Holy Ghost... as they well could be,” Doering “prayed much that the Congo Inland 
Mission Board might stand this test.”74 According to Doering, the Board accepted both 
candidates quickly and expressed the sense that “God would have them in our Mission.”75 
More prayer was needed to get the Board change its mind about its initial rejection of 
Elsa Lundberg.76 Doering was at the center of a web of tenuous relationships, and exerted 
herself to manage the conflicting expectations of the Board, the European missionaries, 
and the American missionaries in Congo. Sometimes, she felt like “a veritable storm 
centre which necessitated mountain-removing faith.”77 
By the middle of 1914, the CIM Board had become so uncomfortable with 
Doering’s tactics that they no longer felt they could grant her a status as “official 
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representative of the board” while she remained in Europe. They wrote to Doering and 
asked her either to return home “in order to consult with the board as to her further 
duties” or to proceed to Congo if she felt clearly led to do so.78 Doering was livid at being 
recalled by the men of the Board. She continued to hope and plan to travel to Congo with 
Elizabeth Schlanzky in order to provide supervision of the new recruits while the Haighs 
were on a long-awaited furlough, but “blocked seas” due to war conditions made it 
impossible for them to travel.79 Doering felt responsible for ensuring reinforcements for 
the tired missionaries in Congo, and saw her efforts as instrumental in convincing even 
the most “immovable” board member to permit the second group of European 
missionaries (Elsa Lundberg, Henning Karlsson, and Anna Meester) to depart late in 
1914 despite the dangers of the war-time ocean crossing.80 In spite of Doering’s 
successful advocacy in this instance, she spent most of that autumn and winter in 
“conflict” with the Board, and feared that the “agonizing prayer and ceaseless epistles” 
would “ruin [her] nerves.”81  
As war raged in Europe, Doering began to fight back against the Board in terms 
that increasingly emphasized the ecclesial significance of international collaboration in 
mission as an alternative to war. To both her Mennonite and her Pentecostal audiences, 
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Doering used the imagery of “battles” and “fighting zones” to contrast the urgent 
business of world evangelization – in which she and her international band of recruits 
were bravely engaged – with the complacency and cowardice of the Mennonites at home. 
In The Christian Evangel, Doering argued that the physical relapse she had experienced 
just after the Board’s summons was God’s way of keeping her in Europe so that she 
could more easily proceed to Congo in obedience to his leading: “God had given [me] 
health for service in Africa,” she insisted, “and since men had frustrated that call by 
recalling [me] to work in the home churches, [I] could be laid low in order to be 
permitted to carry on the secret battle [of prayer].”82 Throughout 1914 she also sought to 
shame her American Mennonite readers into giving generously to support the travel costs 
of the now war-burdened European volunteers. “Is it expecting too much of our more 
favored American friends living in peace and prosperity, to double their former efforts to 
make up for the inability of our poor European brethren?” she wondered in September.83 
And in December, she triumphantly reported on the miraculous provision of travel funds 
by cash-strapped Swedish churches so that the European missionaries would be able to 
respond to the repeated calls for help from the “poor, over-worked missionaries” in 
Congo.84  
To her Pentecostal audience, Doering used far stronger language to express her 
frustration with the Board. She straightforwardly related the conflict with the Board as 
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centering on its members’ discomfort with Pentecostal methods and theology, and 
condemned their selfish complacency toward the urgent task of missions. In the Latter 
Rain Evangel, she revealed that the core of the Board’s concern related to “objections” by 
some of its “prominent members” to “the acceptance of Pentecostal workers.” Some 
Board members had apparently gone as far as to “privately” remind her “that it were 
better for the Mission to lose her, than that she should be allowed to carry on the 
recruiting work among Pentecostal friends.”85 She portrayed the Board’s call for her to 
return home for recruitment in America as a “sudden blockade” and a “terrible 
nightmare,” and likened it to the treasonous stupidity of recalling soldiers from the 
“fighting line” in wartime simply for lack of funds. In her view, the CIM’s summons 
would rob “the heathen of [one of] their all-too-few senior missionaries” – namely, 
herself.86 Doering ended her account of the conflict on a positive note, claiming that the 
Board had ultimately had a change of heart, “as if by magic” – although her own pleas 
had probably played a role – and had accepted more Pentecostal workers.87 
Triumphantly, she noted that there were now “on the field more Latter Rain blessing 
agitators than others, the Pentecostal band there numbering seven, the other four, but 
several of these four are reaching out for all God has promised.”88 
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Despite her rhetoric, Doering’s disagreement with the Board had deeper causes 
than a simple disagreement about Pentecostalism. In part, she was fighting to retain her 
leadership role as a woman. As the 1910s advanced, women like Doering were enjoying a 
last gasp of leadership and influence before the fundamentalist-modernist controversy 
would force them to take sides and submit to the routinization of male-dominated mission 
boards.89 As the denominational formation of American Mennonites accelerated, and as 
the CIM increasingly took the path of a denominational, rather than a faith mission, 
Doering was not the only American Mennonite woman to see her leadership role in 
mission subtly circumscribed.90  
Yet as Doering articulated her disagreement with the Board, she was not primarily 
seeking to preserve her own power. Rather, her ardent promotion of missionary 
collaboration between Spirit-filled workers from different countries grew from her global 
ecclesiological convictions that were being sharpened as she observed the destruction of 
war. She saw international missionary collaboration as a political alternative to the 
warfare that was sweeping through Europe. Instead of causing the destruction of nations, 
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such missionary work would help to bring into being an increasingly mature global 
church in which local Christians, empowered by the same Spirit that animated the foreign 
missionaries, joined in the missionary task. After observing the rapid mobilization of 
troops by Germany’s Kaiser, Doering mused that Christians should surely be able to 
“care for the soldiers of Christ” – the missionaries – “in as noble a way as the soldiers of 
an earthly monarch are being dispatched to the defense of the flag.”91 
Although there is no evidence that Doering was explicitly pacifist, her position 
was consistent with that of many other early Pentecostals, among whom pacifist 
viewpoints prevailed during World War I.92 Some justified their opposition to war in 
terms similar to those used by the historic peace churches, appealing to biblical teachings 
of nonresistance from the Sermon on the Mount or citing “Quaker principles.”93 In this 
they resembled other Protestants, who were making new efforts to engage with the 
morality of war when faced with the destruction of World War I.94 For example, the 
women’s ecumenical missionary movement had produced a study book authored by 
Quaker Caroline Mason that articulated a clear pacifist stance while urging Americans to 
understand mission as an alternative or “moral equivalent” to war.95 Most, however, 
articulated their opposition to the war in more apocalyptic and ecclesiological terms, 
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expressing their concern that during the urgent end-times crisis heralded by the war, 
conflict between “Christian nations” would undermine the needed testimony of the 
church.96 Doering tended to take such a perspective. For her, participation in mission 
meant bravely fighting in the “real” battle with the devil in order to hasten the Kingdom 
of God.97 As she saw Swedish churches faithfully raising funds for the CIM, observed a 
Norwegian pastor applying to serve with the CIM as an alternative to the obligatory 
military service he faced at home, and watched an international band of Swedish, Dutch, 
Norwegian, and English candidates braving the dangers of submarines and zeppelins on 
their way to Congo, she wondered how the Mennonites could step back from the 
“fighting line” and abandon their “poor European brethren” at such a crucial moment.98  
As Doering remained in Europe for the duration of the war, she struggled with 
recurring health problems, and saw her European recruits resign and the CIM Board turn 
increasingly against her recruitment efforts. She felt mistreated, and thwarted in her 
desire to go to Congo.99 Having heard reports of a revival at Kalamba in 1915, she longed 
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to be an “eye witness” in order to subsequently engage in more effective fundraising.100 
As she continued to plead with the Board to be allowed to go to Congo, her persuasive 
arguments and her fundraising prowess eventually brought them round. In April 1916, the 
Board gave in to her “pleadings to be allowed to go to the Foreign Field,” especially after 
she had promised to “work harmoniously with the Board and take a small place in the 
field.”101 In June, after European churches had contributed $2,000 to the work of the 
CIM, Doering sent $1,000 to the Board with the condition that it be used to begin a third 
station by 1918.102 This seems to have been enough to help sway the Board back onto her 
side again. Even as the Board continued to reject European applicants, it accepted 
Doering’s funds, raised from Pentecostal European churches struggling in wartime 
circumstances, and so continued to be reluctantly drawn along with Doering’s 
nondenominational, Pentecostal, expansionist vision.103 However, after her 1916 letter, 
Doering’s voice was silenced in The Christian Evangel until 1922, and the Board minutes 
recorded no further interaction with her until 1918.104  
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After spending most of the war in Switzerland, Doering finally prepared to return 
to the United States in early 1919.105 She planned to engage in “extensive deputation 
labor” on her return. Doering clearly did not intend for her fundraising efforts to be for 
CIM’s sole benefit. Her internationalist consciousness, already heightened by her global 
church convictions, was further sharpened as she observed the post-war carnage in 
Europe and the damage that broken inter-European relationships threatened to inflict on 
Protestant collaboration in mission. For example, Doering lamented that French-speaking 
Europeans in France, Belgium, and Switzerland could not send their missionary 
candidates to a “Prophet’s school” in England or Scotland for the foreseeable future, and 
that the lack of a francophone “interdenominational soul-saving institution” in these 
countries would undermine the cause of missions.106  
Although Doering did not articulate her missionary zeal in explicitly pacifist 
terms, she continued to present inter-denominational Protestant missionary collaboration 
as an alternative politics to that of war. As she observed how the “awful toll of life” had 
crippled European missionary efforts, she hoped that her visits to American churches 
would stimulate American young people to come and fill the “awful gaps” by bearing 
“witness for Christ in the regions beyond with the same zeal which spurns [sic] them on 
to respond to their country’s call.”107 Doering’s international web of connections with 
mission-minded Pentecostals in Scandinavia, Germany, France, Switzerland, and 
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England, cultivated since 1912 with the purpose of expanding the church beyond all 
national boundaries, demonstrated her “firm purpose to hasten the coming of Christ’s 
kingdom, which will be the only remedy for this poor bankrupt generation’s incurable 
wound.”108 As her time in Europe came to an end, she returned to the United States with 
a new conviction of the ecclesial importance, for all members of the global Christian 
movement, of crossing national, ethnic, and racial boundaries in mission. 
 
A “powerful outflowing of the Holy Spirit over all of us, both white and blacks”: 
Revivals and the struggle for catholicity in Congo 
After the Belgian takeover of the Congo Free State from King Leopold II, initial 
reforms had put an end to the worst labour abuses perpetrated by the Compagnie du 
Kasai. However, the Great War marked a transition toward a new era of exploitation all 
over the colony. As Jan Vansina has shown, World War I “completely reversed the trend 
toward a form of colonial government that largely respected African economic freedom 
in favor of renewed coercion.”109 While the most significant changes occurred in the 
aftermath of the war (and will be examined further in Chapter Five), the war nevertheless 
marked a turning point from an initial ethos of apologetic reform to a clearer focus on 
Belgium’s ultimate goal of making the colony “useful” through the extraction of raw 
materials and labor.110  
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It was in the context of this subtle transition, conditioned by war, that several 
dramatic events took place in the life of the church at Kalamba and Djoko Punda. In late 
1914 and early 1915, the first African believers were baptized on CIM stations, the first 
congregations were organized, and the first evangelists were placed in villages. At the 
same time, European Pentecostal missionaries arrived and took over the leadership of the 
mission while the Haighs were on furlough. As they put into practice their convictions 
about Spirit baptism, revivals broke out and contributed to increased ecclesial fellowship 
among African and expatriate station residents and to an expanded missional and 
ecclesial role for African evangelists in particular. However, the conflict that soon ensued 
between the Pentecostal workers and the Haighs helped to undermine the fragile 
fellowship between black and white missionaries. As the African evangelists took a stand 
against Mr. Haigh’s authoritarian behaviour, they sought to reject the role of labourers 
under the authority of a white missionary aligned with state coercion, and attempted to 
safeguard their missionary status in a trans-local ecclesial body. 
The first European missionaries, Oskar Anderson of Sweden and Frederick 
Johnstone of England, arrived at Djoko Punda in August 1914 and began work 
enthusiastically alongside the six Mennonite missionaries who were already there: the 
Haighs, the Janzens, Sarah Kroeker, and Walter Herr. Anderson was stationed at Djoko 
Punda, where he used his medical training and his knowledge of French to help with 
medical work and to assist Mr. Haigh with business correspondence; he also regularly led 
church services for both Africans and missionaries and worked long hours supervising 




buildings.111 Johnstone went to Kalamba to work alongside the Janzens. Both Anderson 
and Johnstone participated in village visits and soon adopted many of the same 
perspectives as the Haighs, especially the sense of urgency, increasing at that time, about 
placing trained teachers into villages in order to pre-empt Catholic catechists.112 The new 
missionaries also soon began to express their Pentecostal fervour. On their way inland 
after first arriving in Congo, for example, they witnessed to missionaries from the Baptist 
Missionary Society about “the blessing of Pentecost in the latter rain outpouring.” When 
they found only “one or two professing Christians” among the Africans at Djoko Punda 
on their arrival, they began to pray “for the Lord to pour out His Spirit in our midst.”113  
Initially, the working relationship among the Swedish, British, and American 
missionaries from a variety of Mennonite and non-Mennonite backgrounds was fairly 
peaceful. In his diary, Anderson noted that despite lengthy deliberations at their first field 
conference in January 1915, “we came to an agreement.”114 The assembled missionaries 
showed their confidence in Anderson by naming him secretary and legal representative of 
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the mission to replace the Haighs during their upcoming furlough.115 Mr. Janzen and Mr. 
Haigh often supported each other’s motions, and Janzen was to be chair of the Field 
Committee during the Haighs’ furlough.116 Mr. Haigh himself expressed appreciation for 
Anderson in a letter to the CIM Board around February 1915.117 
Although the European missionaries were fitting in fairly well at this early stage, 
the CIM Board was expressing its caution by attempting to limit their influence and 
leadership role on the field during the Haighs’ planned furlough. Board minutes for 
December 1914 recorded that Sarah Kroeker was to be “superintendent, sec’y and official 
representation on the field... assisted by Bro. Anderson, when she so requests.”118 This 
resolution would not have been known by the CIM missionaries in Congo before their 
January 1915 meeting. The Board’s motion illustrates the lack of communication 
between home and field and the lack of clarity about whose responsibility it was to 
designate/elect field leadership. It also suggests that the Board was seeking to keep the 
management of the field affairs in the hands of a Mennonite; surprisingly, they even 
seemed to prefer a single woman over Walter Herr or the Mennonite Brethren Mr. 
Janzen.119  
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Early in 1915, the CIM missionaries planned to baptize the first two African 
converts, Kalala and Luaba Isaac, and to organize a congregation at Djoko Punda that 
would also include ten men who were members of the Luebo Presbyterian Church.120 It is 
likely that most of these twelve prospective members were actual or prospective 
evangelists. As this important event drew near, the CIM missionaries met to hammer out 
a list of church membership “rules.” Their discussions focused primarily on church 
membership criteria and on sacramental practices of baptism, discipline, and communion. 
They also debated the appropriate working conditions – wages, privileges, and lifestyle 
requirements – of the teacher-evangelists. Assumptions of racial superiority were in 
tension with ideals of gospel equality as the white missionaries struggled to define the 
meaning of the church in this new context.121  
In comparison to other station residents – school children and workmen – the 
teacher-evangelists had a privileged relationship with the expatriate missionaries. They 
                                                                                                                                                                     
Sarah Kroeker was in fact summoned from Kalamba to Djoko Punda to take up the role of superintendent. 
—Anderson, “History of Djoko Punda.” Kroeker was from the Defenseless Mennonite Brethren (later 
Evangelical Mennonite Brethren and today, Fellowship of Evangelical Bible Churches). This church’s ties 
with the Defenseless Mennonites are clear from the fact that their denominational periodicals merged in 
1921. —Harold S. Bender, “Good Tidings (Evangelical Mennonite Brethren),” in Global Anabaptist 
Mennonite Encyclopedia Online (GAMEO), 1956, 
https://www.gameo.org/index.php?title=Good_Tidings_(Evangelical_Mennonite_Brethren). Walter Herr 
was likely not considered because of his ongoing conflict with Haigh. —Loewen, “The Congo Inland 
Mission: 1911-1961,” 86. 
120 Haigh’s 1914 report in The Christian Evangel shows that the organization of a Djoko Punda 
congregation was already planned at the end of 1914. —Haigh, “Our Congo work in 1914.” Luaba was 
among the first evangelists to have been placed in late 1914; he would later be ordained as the first deacon 
in 1928. —Minutes, CIM Field Conference, 23 January 1915 and 5-11 March 1928, AIMM records. Edna 
Kensinger referred to the death of Kalala, a young man who was just about to enter the teachers’ class, 
from a falling tree in 1919. It is unknown whether this was the same person. —Edna Kensinger to family at 
home, 12 August 1919, Series 3 (Personnel records), Box 73, Folder 6 (Edna Kensinger, 1919-1925), 
AIMM records. 




received a higher salary than other station residents; their vocation, like that of the CIM 
missionaries, was framed in terms of a divine calling; and their mandate of sharing the 
gospel most straightforwardly paralleled that of the CIM missionaries.122 Yet this 
privileged role was also fraught with ambiguity. As the expatriate missionaries debated 
the rules that should govern a body which was at this point mostly made up of themselves 
and the African evangelists, they treated the evangelists as a separate category of church 
members, subject to a higher standard than other African members. At the same time, 
they asserted their authority and control over these African missionaries in several ways. 
For example, while the CIM missionaries agreed that all aspiring church members must 
abstain from “strong drink,” show “evidence of genuine conversion,” and finish the 
catechism, they could not agree whether all baptismal candidates had to abstain from 
smoking. Nevertheless, they unanimously forbade smoking by teacher-evangelists. 
Additionally, the CIM missionaries added to the requirements for the training of 
evangelists, likely in an attempt to ensure consistent standards for those that had come to 
them “from other missions” – i.e., from the Presbyterians. Thus, despite the earlier 
evangelistic work of Makusudi and Mutombo, they were now back at Djoko Punda for 
additional training before being “recognized as evangelists.”123 Finally, the question of 
which missionaries had power to appoint evangelists was also a difficult one. Eventually, 
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the missionaries agreed that the station superintendent would place new evangelists only 
provisionally, but that their appointment was to be ratified by all the CIM missionaries at 
their annual meeting.124 
The expatriate missionaries’ deliberations also highlighted their own ambiguous 
ecclesial status. The fact that they instituted a regular communion practice at this meeting 
was particularly telling in this regard. Communion would be held “for the natives on the 
first Sunday of every quarter, and for the missionaries on the first Sunday of every 
month.”125 Not officially addressing the question of communion practice until now may 
indicate that the CIM missionaries did not see “church” to exist until Africans were in it. 
At the same time, having separate and more frequent communion for themselves also 
shows that they did perceive their own gathering as an ecclesial body in some sense, and 
as one that had a separate status from the interracial fellowship that they were now 
beginning to experience with newly baptized members. The Sunday evening gatherings 
were clearly a moment of fellowship among the white missionaries, and instituting 
communion at these gatherings may have been an attempt to seek greater unity among a 
group whose members were increasingly numerous and diverse in their views.  
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Despite the double standards, baptism and church membership opened the door to 
a new kind of ecclesial connection between African and expatriate believers on the 
station. Kalala and Luaba were baptized at Djoko Punda on March 28, 1915.126 On the 
same day, the congregation of Djoko Punda was officially organized to include the newly 
baptized men along with the ten Luebo members. The new congregation held its first 
quarterly communion service the following Sunday.127 The twelve African church 
members now formed what Haigh called “our first native church,” and they experienced a 
new kind of connection with the white missionaries as they shared communion together 
while the other, non-baptized attendees watched.128 As Anderson described the second 
communion service in July of that year, “It was a blessed sight to see the black friends 
gathered around the Lord’s table. Even those who don’t belong to the congregation 
stayed to look on.”129 In Kalamba, no baptisms occurred until 1916.130 
Although Mr. Haigh baptized the first converts, the beginning of rapid growth in 
the church at both stations did not occur through Haigh’s efforts. Rather, the growth came 
from the revivals that occurred in 1915 under the leadership of the European Pentecostal 
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missionaries, and with the accord and full participation of the Janzens, Miss Kroeker, and 
African Christians. At Kalamba, revival began just after the January 1915 field 
conference, while at Djoko Punda, it began only after the Haighs left for furlough in 
May.131 In both locations, experiences of the Holy Spirit would become a site for the 
interruption of boundaries between white and black Christians in a way that paralleled 
other revivals around the world.132 While the new Pentecostal missionaries may have 
been following Doering’s advice not to “force” their views onto their colleagues, their 
perspectives and actions nevertheless played a major role in shaping the growth of the 
church over the next few years. The same perspectives and actions led to conflict with the 
Haighs and the home board.  
At Kalamba, some revival meetings were held in October 1914.133 However, 
when Johnstone arrived at Kalamba in January 1915, he immediately introduced new 
Pentecostal teachings. In a letter printed in Confidence for a Pentecostal readership, he 
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enthusiastically reported on the openness of the other CIM missionaries – i.e., the Janzens 
and Sarah Kroeker – to Spirit baptism: 
Since coming here I have had very blessed fellowship with the other 
missionaries and they are all hungry for the Baptism in the Holy Spirit 
according to the Scriptures. Hallelujah! He satisfieth the hungry with good 
things. We are now holding a tarrying meeting each Saturday evening and 
have had glorious times. On Monday and Wednesday evenings we are now 
having a Bible study, at present taking Romans and dispensational truth.134 
It was shortly after the arrival of Johnstone that the four CIM missionaries began to 
consider “special meetings with the natives” to prepare them for baptism.135 They were 
concerned that African converts believed themselves to be ready for baptism on the 
simple basis of being able to “read the Lord’s prayer” and “sing.”136 It was also under the 
leadership of Johnstone, who taught the others an English Bible class, that the four had a 
spiritual experience one evening of tearful confession of “sins to the Lord and to one 
another,” which gave them the energy and motivation to begin two weeks of evening 
“revival meetings.”137 
The ensuing revival helped to draw African and expatriate believers together 
through their shared experiences of the Holy Spirit. After the first revival meeting, the 
four missionaries withdrew to have “another prayer meeting for [them]selves.”138 
However, the three household helpers knocked on the door to interrupt their meeting, 
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asking to be prayed for as well. Entering the house together, the seven now shared an 
extended time of prayer that led the three household helpers to experience an assurance of 
forgiveness for their sins.139 These three then became active witnesses to the villagers of 
their experience.140 During the next evenings, more Kalamba residents gathered outside 
the CIM missionaries’ homes, waiting their turn to be prayed for.141 The white 
missionaries then organized special “tarrying meetings” in order to seek Spirit baptism 
for the new converts “according to Acts 2:39.”142 Johnstone’s reference to this Bible 
verse in his account of the events in the Latter Rain Evangel was intended to remind his 
readers of the gospel equality between white and black Christians with respect to access 
to spiritual gifts: “the promise is to all,” he insisted.143 His perspective on the equalizing 
power of spiritual gifts echoed that of his colleague W.F.P. Burton, one of the CIM 
candidates who had been turned down. Burton would preside over a special “Pentecost” 
meeting in Katanga in 1919 in which many Luba Christians received Spirit baptism. 
Burton emphasized that once they had had a Pentecostal experience, these African 
leaders took on “practically the same place and responsibility with regard to the young 
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native churches as the white missionaries.”144 In the end, more than seventy Kalamba 
residents converted to Christianity as a result of this revival.145 
At Djoko Punda, the presence of Anderson and Johnstone also introduced a 
revivalist spirit. Within a few months of their arrival, Anderson reported on an experience 
of speaking in tongues after having been anointed by Johnstone;146 he also referred to a 
manifestation of the Spirit that occurred in the “usual Sunday evening prayer meeting” of 
the white missionaries around the same time.147 While Anderson appeared to find the 
practice of missionaries praying and even having communion separately from Africans to 
be unremarkable, he also expressed the desire, specifically in conjunction with these 
Pentecostal experiences, for a revival to encompass “all of us, both white and blacks.”148 
He described church services as “precious” moments of fellowship and was sad when he 
had to miss one due to sickness: he found it “hard to hear the blacks sing and pray in the 
chapel next to my house without being able to be with them.”149 Anderson began to take 
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an increasing leadership role at the Sunday evening meetings as well as on Sunday 
mornings.150  
After the departure of the Haighs on furlough in May 1915, Anderson took over 
the responsibility as legal representative and secretary of the mission.151 It was then that 
his disagreement with the Haighs’ methods of relating to African believers became most 
evident. With the Haighs absent, the CIM missionaries at Djoko Punda were now all 
unmarried men and women. Two more new Swedish missionaries, Mr. Karlsson and 
Miss Lundberg, arrived in March.152 Miss Kroeker came from Kalamba to Djoko Punda 
in late April, and she and Anderson soon became engaged.153 Under the leadership of 
Anderson and Kroeker, this group of revival-minded young missionaries took several 
initiatives that created new affiliations and experiences of fellowship among all the 
Christians on the station. Looking back later, Anderson would describe this year as “in 
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every way a good year when the work advanced in harmony and good will.”154 In the 
end, this “small revival” led to the placing of additional evangelists in villages.155  
First, the CIM missionaries initiated new opportunities for expatriate and African 
Christians to pray together in a revivalistic atmosphere. In June 1915, immediately after 
the Haighs’ departure, they started to hold monthly all-day “prayer and testimony” 
meetings “with all of our Christians” that coincided with a “spirit of revival.”156 The 
Pentecostal missionaries may have been emulating the monthly “Concert of prayer” 
tradition, which revival-minded Christians around the world had long practiced as a day 
“set aside each month for Christians to unite in prayer for the outpouring of the Spirit on 
churches both at home and abroad.”157 Anderson described these monthly days of prayer 
as “blessed,” and noted that the Africans had “actively taken part.”158  
Second, they transmitted their revivalistic convictions through preaching. 
Anderson and Kroeker began to preach regularly on Sundays, and Anderson preached on 
at least one occasion about the “pouring out of the Holy Spirit,” leading to the 
conversions of Kazadi and Tshitambatem.159 The quarterly communion service continued 
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to be a moment of fellowship that brought white and black Christians together. Anderson 
described a communion service as “a moment with God” together “with the blacks.”160  
Third, they offered additional validation and support for the work of existing and 
prospective African evangelists. Sarah Kroeker took over the regular teaching of the 
evangelists who were in training, and Anderson took the initiative to offer mentorship 
and personal encouragement to the young men who were interested in becoming 
evangelists.161 He had previously heard young men stand up in church and “pray openly 
that God would choose them to be evangelists,” and now he met with such hopeful 
candidates individually for “precious moments of discussion and prayer” prior to having 
them share their testimonies in public during a Sunday communion service.162 In April 
1916, presumably at Anderson’s initiative, all the Christians, both “native believers” and 
expatriate missionaries, gathered “for farewell prayer for the evangelists.163 In one 
description of an evening of reports by returning evangelists, Anderson noted that they 
were very eager to return to the villages and had promised the clinging villagers they 
would stay at Djoko Punda only for a day before returning.164 In general, Anderson’s 
initiatives demonstrated that he agreed with a key tenet of Doering’s missiology, namely 
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that a foreign missionary should focus on “shepherding those members of Christ’s body 
who are to become the pillars of the native church.”165   
Despite these rapprochements, the young CIM missionaries under the Andersons’ 
supervision also associated with state and company personnel in ways that reflected their 
ambiguous position vis-à-vis the ongoing economic and political penetration of this 
territory by Europeans.  
On one hand, they offered refuge to a number of young men in vulnerable 
situations who fled to the station for “protection and help” – including protection from 
the upheaval that accompanied colonial penetration. This included a young man who 
feared spiritual attack after his father had killed “one of the company men,” a slave from 
a nearby village whom Sarah sheltered despite his owner’s protestations, a man who had 
gotten sick after hiding in the forest from the “government’s men who were here to 
collect taxes,” and an abandoned slave whom Sarah adopted as her “foster son.”166 While 
Mr. Anderson seemed to accept Belgian rule over the territory, he felt compassion for the 
suffering of Africans. Thus, although he accepted the hospitality of company agents, he 
also distanced himself from them to some extent. On one occasion, while traveling from 
Luebo to Djoko Punda, he and Sarah had to endure awkward meals with two Belgian 
“company agents” who had nothing good to say about “the negros.” Such experiences 
increased Anderson’s sense of solidarity with Africans. He reflected, 
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If I were a negro I should surely never work for such ‘honored’ men, but 
leave them to work themselves. Because the negros are as good-hearted as 
they are, they also help such devils as these... Thus we become more 
compassionate with our black brethren.167 
Anderson’s use of the term “brethren” indicates a sense of shared ecclesial identity with 
Africans. Despite his naiveté about the level of choice that Africans really had about 
working for commercial agents, he could attempt to put himself into their shoes because 
he knew that in an ecclesial sense, they were kin.168 
On the other hand, the CIM missionaries also helped to sustain the “logic of 
domination,” even when they rejected individual instances of it.169 They developed 
friendships with state and company agents at Djoko Punda that extended to friendly 
canoe trips, frequent visits, and shared meals and parties.170 Company men sometimes 
attended church services on the station.171 Anderson’s superior knowledge of French may 
have helped to lubricate these relations.172 Anderson handed over thieves to the state, and 
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occasionally drew the visiting state man into complex palavers with local chiefs.173 The 
CIM missionaries also retained the role of supervisors of the economic activities on the 
station. They took on an authoritative leadership role over station students and workmen 
that extended to the use of physical force. Anderson used the “cane” on the schoolboys 
after discovering them smoking hemp, and was sometimes tempted to apply it to the 
recalcitrant evangelists as well;174 he seemed to find it unremarkable that Mr. Haigh had 
sometimes resorted to “the whip” when porters were unwilling to go.175 
Overall, however, the atmosphere at Djoko Punda was clearly very different 
under the supervision of Anderson and Kroeker than it had been under the Haighs. By 
promoting revival and ecclesial rapprochement between expatriate missionaries and 
African believers, the Anderson and his CIM colleagues were differentiating themselves 
from the practices and ethos of the Haighs.  
Conflict between the Haighs and their CIM colleagues began soon after the arrival 
of the first European missionaries in late 1914. Already in early 1915, Anderson and Mr. 
Haigh had had a sharp disagreement related to the arrival of three new Scandinavian 
workers.176 Right after the Haighs departed in May 1915, the remaining CIM 
missionaries wrote the home board that “none of us here want to stay with [Mr] and Mrs. 
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Haigh on the same station if they are back with the same attitude.”177 While there were 
multiple areas in which the Haighs’ strategies and convictions differed from those of the 
other CIM missionaries, at the root of the conflict lay disagreement about the level of 
ecclesial and missional kinship that should govern the relationship between the expatriate 
missionaries and their African colleagues. In at least three ways, Mr. Haigh’s position 
directly or indirectly threatened the ecclesial fellowship that the Pentecostal missionaries 
had been fostering. 
First, Mr. Haigh made the construction of permanent buildings on both stations 
into a high priority, to the point where it seems to have alienated him from both Africans 
and the Pentecostal missionaries. During the first months of 1915, Haigh worked hard to 
get a large house for himself and Mrs. Haigh completed before they left on furlough. 
Anderson described it as being “like a castle.”178 Rather defensively, Haigh skirted 
around the CIM Board’s request to approve the house plan before building it; he 
explained to board secretary D.N. Claudon that a “comfortable house” to replace the 
crumbling temporary buildings was absolutely necessary, even though it cost $1,000 in 
contrast to the $50 value of temporary buildings; even after completing it he still did not 
produce a plan for the Board.179 Haigh seemed frustrated that Kalamba missionaries were 
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not progressing faster with permanent buildings; in a report he wrote that the need for 
“better buildings” was “urgent... at both stations” but that “because of various reasons we 
have not been able to push too small a force of missionaries.”180  
There was a discernible bifurcation between Mr. Haigh’s focus on building and 
the revival that was going on at Kalamba at the same time. After his resignation from the 
CIM in late 1916, Norwegian pastor Gunnerius Tollefson associated himself with the 
Presbyterian mission at Luebo. In an article for the Presbyterian Missionary Survey, he 
implied that although he and his Scandinavian colleagues had joined the CIM with the 
hope of learning about “pioneering” activities, they had not expected to spend most of 
their time in “making of brick, building, carpentering, etc.” While Tollefson admitted that 
such “pioneering” tasks had their use, he hoped that an association with the Presbyterians 
would offer opportunities for “a more all around experience in mission work.” His 
subsequent list of desirable areas of work began with “native church life” and “training of 
teachers and evangelists.”181 It also seems that some Africans on the station did not see 
building as the highest priority. When the Haighs moved into their permanent house just 
before leaving on furlough in 1915, Mr. Haigh reported that “[t]he natives think that our 
temporary shacks are plenty good enough for us and when we tell them that people in 
America have better houses to keep their grain and stock in, they look at us in 
astonishment.”182 Such comments may have indicated concern about the increasing 
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lifestyle disparities that this new level of housing introduced. Clearly, Haigh’s building 
focus was somewhat at odds with the ecclesial fellowship that was developing through 
revival and church growth. 
Second, there is considerable evidence that Haigh and the other CIM missionaries 
differed in their opinions about how to treat Africans associated with the mission. 
Haigh’s CIM colleagues found his attitude toward African Christians to be overbearing 
and unjust. In part, disagreements were due to the Haighs’ generally overbearing style. 
Anderson described Mr. Haigh as acting like an “authority” and always insisting on his 
own way. Just after the Haighs’ return, he complained that “We don’t need a king nor a 
queen here.”183 Loewen has also related ongoing struggles for control of mission strategy 
between Mr. Haigh and Walter Herr.184 Years later, a new group of missionaries would 
write another letter to the Board criticizing Mr. Haigh for his authoritarian leadership. 
The Janzens both signed this letter, indicating that they agreed with its claim that Haigh’s 
leadership style had been a problem “ever since the institution of the Congo Inland 
Mission.”185 Yet the problem was not just related to leadership style. Mr. Herr, when 
summoned home by the Board, provided a sufficiently negative report about Haigh that 
the Board resolved to “write to Bro. Haigh asking him to explain his method of dealing 
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with the natives.”186 Anderson related an episode in which Haighs left their faithful 
African helper John stranded in Matadi after he had accompanied them there for their 
furlough travel, leaving him with no resources to return to Djoko Punda.187 The 1920 
missionary letter criticized Mr. Haigh for refusing to consult “the older Christians” when 
attempting to resolve village conflicts.188 After the Haighs returned from furlough, 
Anderson strongly implied that Mr. Haigh was taking economic advantage of the 
evangelists’ agricultural labour, although he offered few specifics.189 In general, Haigh’s 
disdainful treatment of Africans associated with the mission – even the evangelists – was 
not conducive to a sense of ecclesial kinship. 
A third point of contention between Mr. Haigh and the other missionaries was his 
lack of openness to revivalist or Pentecostal experiences. Haigh’s opposition to 
Pentecostal manifestations became clear during his furlough, as he acted to influence the 
CIM Board – already uneasy about the Pentecostal proclivities of Doering and her 
recruits – to stop accepting Pentecostal candidates and to focus their recruitment efforts 
on Mennonites. For example, during the August 1915 meeting of the CIM Board, with 
the Haighs present, the Board again rejected one of the candidates presented by Doering, 
and again resolved that “at present we can not [sic] accept more workers from 
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Europe.”190 The board-controlled Christian Evangel also stopped printing the passionate 
and verbose columns by Alma Doering after August 1915, thus silencing her voice and 
her influence over the constituency.191 The fact that the Board did not communicate with 
Oskar Anderson until the end of 1915, and then conveyed their unhappiness with the 
“doings” in Congo under his supervision, which they could only have heard about from 
the Haighs, suggests that the Haighs were influencing the Board in this matter and that 
the “doings” were related to Pentecostal practices instituted during the revival at Djoko 
Punda.192 At the January 1916 meeting of the Central Board, Haigh presented an urgent 
need for “more missionaries from the homeland, before other undesirable religious bodies 
get on the field and thus make our work the more difficult,” and emphasized that the 
workers “from abroad are on the field just temporarily, and in time we hope to have 
enough workers on the field from the homeland to supply the need.”193 
Both Mr. and Mrs. Haigh made substantial efforts during their furlough to interest 
Mennonites in applying to the CIM as a counter-balance to the Pentecostals’ influence. In 
the end, three Mennonites ended up sailing back to Congo with the Haighs at the end of 
their furlough: J.P. and Matilda Barkman, and Agnes Sprunger.194 Mennonite historians 
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would later exult about the long terms of service of these missionaries in comparison to 
the Europeans.195 On the eve of their return to Congo, Mrs. Haigh wrote an appeal in The 
Christian Evangel in which she pleaded for the Illinois Mennonites to send more 
missionaries to Congo from their own churches. Like Doering, Mrs. Haigh used the 
imagery of war to motivate potential applicants to offer themselves as “reinforcements” 
to the struggling missionaries on the battle line in Africa. Unlike Doering, however, she 
did not promote inter-denominational and international collaboration in mission, but 
focused instead on the participation of Mennonites. “Plead with God to thrust forth some 
of our own young people,” she begged, for “[n]ot until we send of our own children into 
this great work shall we reap the fullness of the blessings.”196  
Mr. Haigh’s official report for 1916 also reflected his disapproval of the 
revivalistic practices at Djoko Punda. By failing to mention any events that had occurred 
on the two stations during his furlough, he erased the two revivals from the historical 
record so effectively that no subsequent histories of the CIM have referred to them.197 
Mr. Haigh’s 1916 report reiterated his wife’s earlier pleas as he begged Mennonite 
churches to send “some of your best sons and daughters” and connected the great need 
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with the departure of the resigning “European missionaries.” In a veiled reference to the 
theological differences between the Mennonites and these departing workers, he 
emphasized that even if the Mennonites at home could not “find [candidates] among 
[their] own numbers,” they should at least “make a special effort to send some others of a 
kindred faith.”198   
As the Haighs returned to Djoko Punda in May 1916, their relationship with 
African evangelists and CIM missionary colleagues steadily soured until a major crisis 
occurred in October of the same year. In this conflict, the evangelists took a direct stand 
against Mr. Haigh and attempted to oppose his authoritarian leadership. Their actions, 
related by Anderson, demonstrated their willingness to appeal to a trans-local ecclesial 
identity in order to challenge Haigh’s authority.  
Already prior to the Haighs’ arrival at Djoko Punda, the tension was palpable. A 
letter from the Kalamba missionaries led Anderson to conclude that the Janzens and 
Johnstone were “afraid of the arrival of the Haighs.”199 At Djoko Punda, Anderson 
prepared the Haighs’ house for their return and wondered repeatedly why he had no word 
from them about their arrival. It was only the day before their actual surprise arrival on 
May 19, 1916 that Anderson received second-hand confirmation that they had indeed left 
the United States.200 Once the Haighs had disembarked, they had little to say and seemed 
“somewhat angry.” Anderson commented, “It seems to be worse than they were when 
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they left here... We don’t need a king nor a queen here. For our part we could be ready as 
soon as possible to leave here, if we have to.”201 The dissatisfaction was profound enough 
that it paralyzed the CIM missionaries’ participation in church activities. Anderson noted 
that on the first Sunday following their return, he preached because no one else wanted to 
do it. At the service, Mrs. Haigh was absent and both spouses seemed unsatisfied despite 
the crowded church.202 For the next two Sundays, Haigh again avoided preaching.203 
Sometime after his return, he also put a stop to the monthly days of prayer that had united 
African and expatriate believers on the station.204 
Since the Janzens were due to leave on furlough, all the CIM missionaries 
converged briefly at Djoko Punda for an annual meeting in the few weeks between the 
Haighs’ return and the Janzens’ departure. At this meeting, the missionaries were 
informed of the CIM’s decision “no longer to accept anyone who is a follower of the new 
movement” that involved “spiritual baptism and speaking in tongues.”205 Aaron Janzen’s 
“administration at Kalamba” was also a target of sharp criticism from Haigh.206 During a 
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final heavy afternoon of discussion, the missionaries revisited “the old quarrel” that had 
opposed the Haighs and the Andersons, while drawing in the Janzens and Mr. 
Johnstone.207 The evening concluded with what Mr. Anderson perceived as a heartfelt 
mutual confession and reconciliation between himself and Mr. Haigh. However, although 
this joy of restored relationship endured for several days, it did not last long. 
Over the next few months, after the Janzens left for furlough, relations continued 
to deteriorate. Anderson pushed back against the CIM’s new anti-Pentecostal policy at a 
Sunday evening gathering of the white missionaries. After having had ample time for 
reflection during several weeks of sickness, the newly-recovered Anderson sensed a 
“fresh unction from the Holy Spirit” and “exposed the truth, which earlier had been laid 
upon my heart, [about] [t]he taking of the promised land and being filled with the Spirit.” 
He recognized that this message was not likely to be accepted by all, but believed that he 
had done the right thing by speaking out “without hesitancy.”208 A few weeks later, a 
quarrel again erupted between the Djoko Punda missionaries and Mr. Haigh. After calling 
a meeting to deal with “a quarrel with Brother Edgardh,” Haigh found that all the other 
missionaries were “against him,” including the newly arrived Mennonite Mr. Barkman.209 
A letter from Johnstone to the Pentecostal Missionary Union that had sent him to Congo 
under CIM provides additional evidence that disagreement about Pentecostal practices 
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was a central point of contention among the CIM missionaries, and that Haigh in 
particular was against such practices. Johnstone’s view in August 1916 was that there 
was “little or no prospect of any true harmony between the pentecostal workers and the 
A.I.M. [sic] owing to Mr. Haig’s [sic] attitude which was very unfriendly towards 
them.”210 
The “troubled spirit” continued at Djoko Punda throughout the next months. The 
Andersons were temporarily in Luebo for the birth of their son, but they continued to hear 
news of unrest and disagreement from both Djoko Punda and Kalamba.211 Finally, they 
returned to Djoko Punda with the intention of packing their belongings and leaving to 
join a Swedish Baptist mission. Meanwhile, Edgardh and Tollefson were also planning 
their resignation from CIM while Mr. Haigh was away at Kalamba, and making plans to 
work at Luebo. When they announced their resignation to Haigh in October 1916, 
relations between Haigh and the Swedish missionaries reached their nadir.212 Haigh was 
“very angry,” the Andersons made their own decision to leave permanently as well, and 
after another quarrel that pitted Haigh against Tollefson and Edgardh, “diplomatic 
relations... were completely broken” and they were no longer on speaking terms.213  
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Although the exchanges between Haigh and the European missionaries were 
acrimonious, these missionaries regularly made attempts to reconcile with each other 
through confession and forgiveness, indicating that they continued to respect the ecclesial 
ideal of conflict resolution through reconciling dialogue.214 However, Haigh’s 
authoritarian stance toward the evangelists and his refusal of revivalistic practices struck 
at the heart of the fragile ecclesial fellowship that had been developing among African 
and expatriate residents of the station. When Haigh stopped the joint monthly prayer days 
after his return from furlough, he was cutting off an ecclesial connection that had been 
drawing African evangelists and expatriate missionaries together in new ways. A few 
days after the resignation of Tollefson and Edgardh, the evangelists took initiative to 
express their refusal to submit to Haigh’s leadership. Mr. Anderson related that 
“dissatisfaction with the Haighs” led “all the evangelists, who were a source of happiness 
for us last year” to abandon “their belief and obedience and plan to go to Luebo.215  
The evangelists’ threat to leave for Luebo was an expression of their ecclesial 
aspirations and understandings. Luebo was by far the largest Protestant center in the 
region, with a church membership of well over 10,000.216 It was also the Protestant 
mission in Congo that relied most extensively on African evangelists for the missionary 
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extension of the church.217 Many of the evangelists had received their training there. As 
Anderson had observed during a recent visit, the expatriate Presbyterian missionaries at 
Luebo appreciated and respected the work of African evangelists and recognized them as 
ecclesial colleagues.218 Luebo was also the immediate destination of Tollefson and 
Edgardh, and Miss Karlsson was already there. Some or all of these Scandinavian 
missionaries planned to continue working in Congo after leaving the CIM.219 The Djoko 
Punda evangelists’ threat to leave Djoko Punda thus likely reflected both a serious 
dissatisfaction with Haigh’s leadership and an aspiration to remain aligned with the 
broader church in a setting where they could continue to deepen their ecclesial role as 
missionaries in fellowship with expatriate colleagues – whether at Luebo or elsewhere in 
the company of the Scandinavian missionaries.  
The situation was a serious one. Anderson feared that if the evangelists made 
good on their threat, the CIM would be in “ruins.”220 For his part, Mr. Haigh apparently 
preferred to “go without [rather] than to give in an inch.”221 After the standoff had 
continued for about two weeks, it came to a head in a direct confrontation at an early 
morning chapel meeting on October 31, 1916. Anderson described the scene at length: 
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At the morning meeting today Haigh had arranged that the teachers, who 
have not been under his control for about 2 weeks now, had to confess. 
However, most of what they said was about and against Haigh himself. 
Although he forced some of them to go twice it was still rather 
unsatisfying. The hearts are still far away from agreement. Had it not been 
that it is now time for corn harvest and that Haigh had frightened 
Mutombo, who is the oldest of them, that he would have to reckon with the 
Bula Matari, they would all certainly have gone away. May the Lord help 
and lead to justice, that His name be glorified! Last year everything was so 
quiet, we never had such a palaver, but every month blessed prayer days 
with all the Christians together.222 
The confrontation described by Anderson had all the characteristics of a 
performative religious encounter.223 The teachers interrupted the religious practice of 
confession by refusing to perform it according to Mr. Haigh’s requirements. Instead of 
practicing confession as a form of subordination to the white missionary, they drew on 
their allegiance to a larger Christian body by threatening to leave Djoko Punda for Luebo, 
and even dared to subvert the practice by using it as a platform to criticize Haigh in 
public. Haigh attempted to coerce their confession, but to no avail. In the end, Haigh took 
a decisive step toward alignment with the coercive power of the state by threatening even 
the well-appreciated Mutombo with state sanctions of some sort.  
Haigh’s willingness to appeal to state coercion to keep the evangelists at Djoko 
Punda, and the fact that this threat was somehow related to the corn harvest, suggests that 
Haigh was seeking to assert control over the evangelists’ labour. If so, this was an 
additional indication of Haigh’s willingness to cast the evangelists into the role of 
subordinate laborers rather than ecclesial colleagues. While it is impossible to know 
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exactly what was at stake without more information, it is clear that Haigh was acting 
toward the evangelists in a way that was different from what they would have 
experienced at Luebo, and that both the evangelists and Anderson perceived his actions 
as unjust. In the context of war, as the state began to shift its policies toward renewed 
labour exploitation after a few years of reforms, Haigh’s actions reflected an alliance with 
the logic of the state rather than that of the church. Through this ploy, Haigh was able to 
force the evangelists to stay, but not before they had declared their allegiance to the 
church as they had begun to understand it under Anderson’s charismatic guidance, and 
asserted their refusal to allow it to be defined by Haigh’s bullying tactics. 
The CIM Board reacted strongly to the news of the European missionaries’ 
resignation. Throughout the conflict, they had relied on Haigh’s recommendations and 
had generally taken his side in any conflict with the European missionaries. Now, after 
hearing of the crisis through a letter from Haigh, they sent a resolution to the missionaries 
in which they expressed their condemnation of the missionaries who had “broken their 
engagement with each other.” The Board members requested from the missionaries “an 
uncompromising Confession before God and each other and the making right of all 
wrongs... and a forgiveness from the heart [toward] one another on the part of those who 
have been wronged.” Unless this was done, the Board threatened, it would be “obliged to 
ask their dismissal from the field.”224 While Johnstone, the Karlssons and Miss Meester 
stayed on with the CIM a little longer, Edgardh, Tollefson, and the Andersons were no 
more eager to be forced to “confess” than the African evangelists had been. And 
                                                        




ultimately, the departure of the Scandinavian missionaries was clearly a relief for the 
home board as well. Central Board minutes in early 1917 stated that the situation in 
Congo was “more harmonious” now that the “workers from abroad who had been 
laboring with us temporarily have withdrawn to start work of their own.”225  
During the early years of the church at Djoko Punda and Kalamba, competing 
ecclesial imaginations developed in response to the challenges of war. The European 
Pentecostal missionaries had traveled to Congo during the war because they believed that 
mission was an urgent priority in an apocalyptic context of global unrest. Because of their 
presence, initial church growth at both Djoko Punda and Kalamba occurred in an 
atmosphere of revivalism, as European Pentecostal missionaries introduced practices that 
fostered ecclesial equality among African evangelists and their expatriate colleagues. In 
the subsequent conflict that developed between Mr. Haigh and the other missionaries, this 
ecclesial fellowship came under threat as Haigh’s authoritarianism and the Board’s 
Mennonite solidarity converged to squelch possibilities of Pentecostal expression and to 
push out the Europeans. Meanwhile, the war was the impetus for the Belgian state to turn 
to greater exploitation. Haigh aligned himself with the state imagination in this case by 
seeking to maintain control over the labour of the African evangelists and to keep them in 
a subordinate status. Finally, the evangelists attempted to safeguard their ecclesial role by 
asserting their allegiance to a trans-local, catholic ecclesial identity. Through 
attentiveness to the impact of the war, it becomes clear that what was at stake during 
                                                        





these early years of church growth was precisely the ecclesial identity of the African 
young men who were joining the church as evangelists. Would Congolese Mennonites be 
subordinate laborers on a station, or would they be fellow missionaries and “brethren” 
who collaborated with expatriate missionaries in crossing boundaries with the gospel? 
Ironically, the one who was most intent on keeping the CIM under Mennonite control 
was willing to turn to state coercion to limit the ecclesial role of the evangelists, while the 
“undesirable” Pentecostals – of whom at least one was a pacifist – were putting into 
practice a believers church ecclesiology in which they sought to support African 
evangelists as “pillars” of a “separate holy people.”226 
 
A “battle front... in dark Africa”: emerging theologies of mission and peace during 
the Great War 
The entrance of the United States into the war posed a major challenge to 
progressive, mission-minded American Mennonites, who discovered to their dismay that 
the idealistic, reforming American Protestants with whom they had developed a certain 
affinity had no tolerance for their pacifist convictions.227 Caught off-guard, and with few 
existing avenues for inter-Mennonite collaboration in response to the threats of the draft 
and war bond drives, American Mennonites did not, for the most part, articulate a new 
theological rationale for their traditionally pacifist stance.228 Well-developed public 
                                                        
226 Doering, “New Missionary Methods.” 
227 Homan, American Mennonites and the Great War, 14–19. 
228 In the nineteenth century, several American Mennonite church leaders and theologians had 




Mennonite theologies of peace came later, with the approach of World War II.229 
However, the Great War did serve as a catalyst for some of the earliest inter-Mennonite 
collaborations and helped to bring the necessity for peace theology into sharp focus.230 
Overall, the Great War shaped the identity of American Mennonites by confronting them, 
in an “abrasive” way, with their “civic isolation” from other Americans and Christians.231 
In such a context, as American Mennonites faced sharp accusations of cowardice from 
their compatriots, they felt increasingly aware of their obligation to “make some positive 
contribution” to the broader society in recognition of the sacrifice others were making.232 
Some historians have assumed that the last place where a Mennonite anti-war 
rationale might emerge would be among those Mennonites who had already 
progressively engaged with the world through mission. Homan, for example, has 
suggested that these acculturated, Moody-educated, “budding fundamentalists” were too 
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busy “saving souls” to be greatly concerned about “nonresistance.”233 However, among 
those Mennonites working for the CIM during the war, some sought to maintain an 
outward-looking, progressive missionary focus while also articulating their distinctive 
pacifist convictions amid their compatriots’ accusations of cowardice. They began to 
conceive of missionary work as an avenue of alternative service that called for equally 
sacrificial, battle-like courage, and they pleaded with their fellow American Mennonites 
not to hold selfishly to their currently prosperous and comfortable state, but to engage in 
a battle of even greater significance. 
During the Janzens’ extended furlough from 1916 to 1919, they engaged in efforts 
to promote collaboration in mission between their Mennonite Brethren conference and 
the Defenseless and Central Mennonites. An analysis of their efforts to promote inter-
Mennonite cooperation illustrates the ways in which progressive Mennonites’ interaction 
with revivalistic Protestants actually helped them to begin to develop a rationale for 
opposing war through mission. Even as Mennonites borrowed ideas from Protestant 
sources, they drew on them to shape their Mennonite identity as part of an ongoing 
process of denominational formation. In response to war, Mennonites like Janzen were 
developing a global ecclesial logic by drawing on their connections with Pentecostals, 
promoting inter-Mennonite collaboration, and aspiring for the broadening of Mennonite 
concern beyond the narrow boundaries of rural congregations and conferences to 
recognize kinship with believers on the other side of the world. 
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The CIM’s choice of the Kasai field had been made in part because of the 
possibilities it offered for expansion beyond the Tshiluba-speaking population that was 
already served by the Presbyterians.234 By 1915, four years into CIM’s work in Congo, 
the question of expansion into areas occupied by other ethnic groups began to be 
seriously discussed. The CIM missionaries in Congo were eager to expand their activities 
into new “untouched tribes” and to establish a third mission station. In September 1915, 
Frederick Johnstone and Aaron Janzen made what appears to have been the first 
exploratory trip among the Pende people.235 At around the same time, Janzen made 
another trip among the Chokwe.236 Both these groups were still unconquered by the state, 
and the Chokwe were particularly hostile toward all whites. Johnstone related their 
intention “to kill all the white men, whether State man or missionary” and their alleged 
statement that “if they allow the missionary to come near them, then they will thus open 
the way for the State man whom they hate so much because of the taxes, etc.”237 In early 
1917, after the Haighs’ return, Mr. Haigh and two other missionaries also scouted out 
sites for a station near Nyanga in a Kipende-speaking area.238  
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Despite these explorations, a lack of funds and missionaries prevented a third 
station from being opened immediately.239 In his 1918 report, Haigh complained that the 
third station was still not open, and blamed the home constituency for failing to 
sufficiently exhort “their young men to obey God’s call to them for Congo.” Insisting that 
the war could no longer be used as an excuse, he lamented the lack of missionaries in 
Congo after the departure of the Karlssons (the last European workers to leave) and the 
inexplicable delay in the Janzens’ return despite a strong need for their services.240 
“[Y]ou can not imagine the amount of work we have to do,” wrote Haigh on the eve of 
the departure of the Barkmans and Karlssons, and begged constituents to send “at least 
eight missionaries” in the New Year.241 
The CIM missionaries in Congo felt the tension as the reality of their reduced 
numbers clashed with their vision for expansion, which was being affirmed by other 
Protestant societies working in the country. The all-Protestant Missionary Conference at 
Luebo, which eight of the CIM missionaries attended in February 1918, had finalized 
unresolved questions of comity between the CIM and the APCM and made the CIM 
officially responsible for the area to the south and west of Djoko Punda, just as their 
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forces were diminishing.242 CIM missionaries lamented their inability, under current 
conditions, to fulfill such a mandate.243 
As the skeleton CIM team in Congo hoped and planned for a third station, the 
Janzens in the United States were promoting the possibility of a “fourth station” as a 
collaborative enterprise between the Mennonites of the CIM Board and their own 
Mennonite Brethren church. While the sources are sparse from this period, they 
demonstrate that during the Janzens’ furlough, the CIM and the Mennonite Brethren 
almost succeeded in concluding a formal agreement for collaboration in mission.  
The Janzens left for furlough right after the May 1916 field conference at Djoko 
Punda. They immediately began to visit Central and Defenseless Mennonite 
congregations in Illinois, and attended the church conferences that summer.244 The 
Christian Evangel reported that their missionary addresses and the “first hand 
information” they related were “very much appreciated.”245 They also took time to 
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debrief with the CIM Board and to share their impressions “concerning the work in 
Africa.”246 This chat would have given them an opportunity to update the Board on the 
poor relations among missionaries on the field. As the Janzens’ furlough stretched on, 
they would have been aware of the crisis that had occurred between the Haighs and the 
other CIM missionaries, and the departure of the Andersons, Tollefson, and Edgardh. 
They would have seen Herr subsequently resign because he could not bear to return to 
Congo due to Haigh’s “attitude toward the natives.”247 At least part of their reaction to 
this exodus of missionaries was to emphatically present to churches the need for more 
workers.248  
The Mennonite Brethren appeared to be supportive of the Janzens’ missionary 
spirit, and open to collaboration with CIM. The Janzens were ordained in their home 
congregation of Bingham Lake, Minnesota in March 1917 by Elder Heinrich H. Voth, 
chair of the MB Board of Foreign Missions, with other mission-minded MBs present.249 
It seems likely that the Janzens’ recruitment efforts led directly to the applications of 
Mennonite Brethren candidates Warkentine and Paul, single women who were accepted 
with none of the hesitations that had attended the Europeans’ applications.250 The Janzens 
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made the effort to visit Illinois and meet with the CIM Board two more times in 1917, 
and at both of these meetings those present discussed a potential collaborative 
arrangement between the MBs and CIM.  
In June 1917, the Janzens met with the CIM Board along with the candidate Miss 
Paul. At this meeting, undoubtedly with some input from the Janzens and Paul, the Board 
resolved to write “the Mission Board of the Mennonite Brethren, H. Voth, Bingham 
Lake, Minn, and invite them to cooperate with our Board if they wish to do more 
extensive work on the Congo.”251 Voth promptly answered the invitation in the 
affirmative.252 It was decided that since the Janzens had missed their boat to Congo in 
August, they would stay on to attend “Conference” (presumably of the Central and/or 
Defenseless Mennonites). They also made use of this time to travel to Canada for 
fundraising among the Mennonite Brethren congregations there, and reported back to the 
Board in November that they had received pledges of $2,000/year from the Canadian MB 
congregations, which had been established through Heinrich Voth’s evangelistic outreach 
a few decades previously.253 These concrete pledges may have led the Board to agree to 
consider the idea of a “fourth station.” In January 1918, the Board took further steps to 
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correspond with the “Mennonite Brethren Church People” in order to obtain “their 
cooperation to open the 4th station on the C.I.M.”254  
Later in 1918, the proposed collaboration with the MBs abruptly stalled. A “report 
from the field” led the Board to cancel the “opening of the fourth station” due to “the 
prevailing condition.”255 While it is unclear what led to this abrupt about-face, it seems 
likely that Haigh expressed hesitation about opening a fourth station before the long-
awaited third one, especially given the skeleton state of the CIM missionary team.256 The 
fact that Heinrich Voth and his family had recently moved to Canada in order to escape 
the draft may also have played a role.257  
A.E. Janzen, Aaron Janzen’s biographer, has claimed that Aaron Janzen resigned 
from CIM in 1920 in order to “give his Africa work a distinctive M.B. character, as well 
as to provide a geographic area to challenge the home constituency.”258 Janzen himself, 
looking back in 1945 on his early missionary work, claimed that prior to 1920, it “had 
often been on our hearts to start a work in Africa for our Conference.”259 However, while 
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the Janzens were undoubtedly trying to draw the MBs into mission work in Congo, there 
is no contemporary evidence that they were thinking of resigning from the CIM during 
their 1916-1919 furlough. Letters written just before their return to Congo in early 1919 
expressed their excitement about returning to a “field of labour that [had] become dear” 
to them,260 and a subsequent letter to churches at home related their tears of joy at 
returning to Kalamba and being reunited there with the huge, welcoming crowd who had 
anxiously been awaiting their return.261 In short, the sources demonstrate that on the eve 
of their return to Congo, the Janzens were tending to conceive of their work in Congo not 
as an independent “Mennonite Brethren” project, but as an inter-denominational – and 
specifically inter-Mennonite – effort. In their mission strategy, they were expressing the 
pan-Mennonite consciousness that was emerging among American Mennonites during 
the Great War, while also drawing on the collaborative global ecclesiology of Alma 
Doering. 
Toward the end of the Janzens’ furlough, the Zionsbote began publishing letters 
from them again after a four-year hiatus. Around this time, Aaron Janzen also translated 
and submitted an article by his new CIM missionary colleague, Rev. E.A. Sommer.262 In 
a message for a Mennonite conference in Illinois, Sommer had articulated a strong plea to 
American Mennonites in wartime, urging them not to shrink from their calling as 
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missionaries because of the potential danger, but to understand missionary service as 
their way of serving God at a different kind of “battle front... in dark Africa.”263 Sommer 
wondered whether the backlash that American Mennonites were experiencing due to their 
refusal to bear arms might be “a punishment of God upon us” for having failed to heed 
God’s call to Africa, a call far more urgent than that of the government’s call to 
Mennonite young men to “face the mouth of the cannon” or that of the “commercial 
enterprises” in Congo who were willing to send their workers out on dangerous wartime 
waters.264 
The Zionsbote also published a newsletter from Alma Doering in October 1918, 
which did not appear in The Christian Evangel.265 It seems likely that Janzen was behind 
this selection, and that he had convinced the Zionsbote editors to give Doering a hearing 
even while the Evangel and its Mennonite editors had silenced her.266 This was the letter 
in which Doering emphasized her hope that American young people would “witness for 
Christ in the regions beyond with the same zeal which spurns [sic] them on to respond to 
their country’s call.”267 Janzen may have resonated with Doering’s irrepressible 
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commitment to mission as an alternative to nationalist conflict, even as he sought to 
articulate a non-nationalist identity for his own denomination in particular. 
Janzen’s likely role in the submission of these particular articles to the Zionsbote 
suggests that he was seeking to create new links between his Mennonite Brethren 
supporters and the Illinois Mennonites, as fellow pacifist American Mennonites who 
were facing similar challenges in a wartime context. This was not just an adoption of 
progressive Protestant or even premillennial Pentecostal perspectives. Rather, as Janzen 
tried to galvanize complacent Mennonites into participation in a momentous and urgent 
battle, he was promoting an alternative understanding of Mennonites’ relationship with 
the world. Instead of withdrawal to avoid the demands of the government, he believed 
that Mennonites should actively move into the world through mission, even if this meant 
that the boundaries of their peoplehood would be unsettlingly enlarged to include African 
Christians and maybe even European Pentecostals.  
While the sources reflecting Janzen’s convictions are sparse, the evidence 
presented here demonstrates that some of the early rationales for American Mennonite 
opposition to World War I were articulated in a context of mission, in conversation with 
the global ecclesiology of revivalistic Pentecostals. Far from being too acculturated to 
care about war issues, progressive, mission-minded Mennonites developed a clear 
rationale for opposing war through mission. While they did this by borrowing from 
Protestant and/or Pentecostal theology, they adapted this mission theology for their own 
Mennonite constituency by emphasizing that Mennonites dare not use their non-resistant 




American Pentecostals and African fellow believers had instilled in him a catholic 
ecclesial vision. Because he had experienced ecclesial fellowship with many from outside 
the Mennonite fold, he was ready to take action to push American Mennonites into 
mission as a way of resisting the logic of war as well as that of ethnic separatism. 
 
Conclusion 
During the Great War, the main actors in the Mennonite missionary encounter in 
Congo were engaged in a bitter struggle. By paying attention to the impact of the war in 
Europe, Congo, and North America, this chapter has sought to bring into focus the 
ecclesial nature of this struggle. During these years, as European Christian networks of 
collaboration were threatened with destruction, as the Belgian government shifted its 
focus from reform to resource extraction, and as North American Mennonites faced the 
draft, participants in the missionary encounter articulated trans-local ecclesiologies in 
each context as an alternative to the politics of war.  
In war-torn Europe, Doering envisioned inter-denominational collaboration in 
mission as an alternative to nationalist strife, and turned to Pentecostalism in order to 
articulate a global ecclesiology where kinship with African Christians was part of the 
“cross” that Europeans needed to bear. In Djoko Punda and Kalamba, expatriate and 
African believers found common ground through shared experiences of the Holy Spirit, 
and African evangelists asserted their allegiance to a broader ecclesial body in order to 
safeguard their missionary identity. And as American Mennonites’ identity was being 




CIM missionaries such as Sommer and Janzen sought to draw their fellow Mennonites 
into overseas missionary work as an active expression of their pacifist convictions. 
Historians’ ecclesial assumptions about the “Mennonite”-owned nature of the 
CIM have continued to obscure the ways in which a catholic imagination actually began 
to develop among those connected with the CIM in Europe, Congo, and North America. 
Ironically, those who most strongly promoted Mennonite control over the CIM were also 
those who threatened to appeal to state coercion in order to squelch the ambitions of 
African missionaries and benefit from their labour. This research has demonstrated that it 
was through inter-denominational, inter-Protestant, and Pentecostal connections that non-
Mennonites, new Mennonites, and marginal Mennonites pursued gospel equality through 
a trans-local, revivalistic ecclesiology. As they promoted a catholic ecclesial imagination 
in which African, European, and American missionaries were part of the same polity, 




CHAPTER FIVE. “I am your friend, Kazadi of the Baluba”: Friendship, labor, and 
identity, 1919-1924 
In 1930, a young American missionary couple arrived at Djoko Punda to begin 
work with the CIM. The next morning, a senior CIM missionary gave Archie and Evelyn 
Graber a tour of the station and introduced the overwhelmed couple to the many tasks 
that would be expected of them – supervising brick-firing for building construction, 
taking charge of village evangelism, and providing musical training to schoolboys. In a 
fictionalized account, former CIM missionary and novelist Levi Keidel recounted the 
scene in which Archie was introduced to Kazadi Matthieu, a deacon who, like many other 
Congolese associated with the station, identified with the “Baluba tribe.”1 Kazadi was in 
charge of the ninety schoolboys on the station, and was recognized by the expatriate 
missionaries as “a gifted teacher” with “real possibilities” who nevertheless had “a mind 
of his own.”2 In an interview with Kazadi years later, Keidel recorded Kazadi’s 
description of this first meeting with Archie, a man of about his own age with whom he 
would eventually develop a close friendship: 
While we stood there that day, the old missionary said to me, ‘This young 
man who has just come is a hard worker in two ways: in preaching and in 
working with his hands. Kazadi, I want you to be a strong helper to him. 
Stand by his side; always strengthen his arms in the work.’ In those days, 
to us black people the white man was big chief. As was the custom of that 
time, we respected and feared and obeyed him. To whatever he said, our 
answer was one: ‘Yes sir. So be it.’ We had become accustomed to the role 
of the white man, whether he was a government authority or a missionary. 
But we had hope for something fresh and new. As was the custom, we 
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black leaders chose African names for new missionaries. This new man’s 
name, we decided, would be ‘Lutonga,’ which means ‘sprout’... something 
fresh and green growing out a dry stump; and his wife’s name would be 
‘Mutekemena,’ which means ‘hope.’3 
By designating Archie as “Lutonga,” Kazadi was engaging in a performative 
encounter that had the potential to disrupt and transform the existing social order.4 As 
Osumaka Likaka has documented, in the colonial period in Congo, the assigning of 
African names to Europeans was a practice that took place in a context of unequal power 
relations, yet “enabled Congolese to express their concerns and sense of themselves in 
history and tell their experiences of colonialism according to their perspectives.”5 
Through the names they assigned to missionaries and colonial officials, Congolese could 
express a “subtle counter-hegemonic discourse.”6 Naming was a gesture with political 
significance: it was a strategic action that expressed the namer’s agency and intention to 
“transform interpersonal social relationships in meaningful ways,” even in a context 
where the namer’s power was drastically circumscribed.7 For Kazadi, the name assigned 
to Archie denoted his hope for a shift in the relationship between CIM missionaries and 
their Congolese colleagues. Lutonga and Kazadi eventually became close friends. Despite 
frequent disagreements, Kazadi recalled that “our arguings helped bond us together until 
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4 Covington-Ward, Gesture and Power, 7–9. 
5 Likaka, Naming Colonialism, 10. 
6 Likaka, 16. 




we were like the sons of one father.”8 Eventually, Kazadi would describe Lutonga as 
someone who, despite his white skin, had “become our flesh and blood.”9  
Several elements stand out in this brief vignette. The naming of Lutonga took 
place against the backdrop of a colonial context of labor exploitation and social control. 
Kazadi and Lutonga shared an ecclesial context, in which Congolese “leaders” were 
expected to support the work of inexperienced expatriate missionaries. Kazadi took the 
initiative to name Lutonga, expressing his aspirations for change through a subtle social 
performance. Kazadi was Luba, and this ethnic identity was considered worthy of note by 
the CIM missionary who first introduced the two men to each other. Finally, friendship 
was the terrain where a new kind of relationship, no matter how imperfect, eventually 
emerged.  
This story provides a helpful backdrop for understanding the struggles in which 
Congolese Mennonites, including Kazadi, were engaged more than a decade earlier, at a 
time when these same elements were beginning to intersect and overlap in new ways 
within the missionary encounter. In 1919, at the close of World War I, the nascent 
Mennonite church in Congo was at a crossroads. Three factors converged to confront it 
with new challenges of identity and catholicity. 
First, the colonial state and private companies were beginning to collaborate much 
more closely in the exploitation of Congolese labor. In the period immediately following 
the war, the level of global demand for raw materials from the colony was at an all-time 
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high. The result was a high demand for Congolese labor.10 Unsatisfied with the efforts it 
had made thus far to attract Congolese to what was still called “free wage labor,” the 
Belgian colonial state began to take increasingly draconian and violent measures to 
coerce Congolese to work for its benefit.11 These included constant tax increases 
designed to force people into wage labor, the introduction of cultures obligatoires or 
obligatory crops that had to be cultivated for export, the authorization of whipping by 
employers in 1922, the destruction of local markets through price-fixing, and the official 
promotion after 1920 of the use of deception and coercion by state officials to recruit 
Congolese for wage labor in mines and other private enterprises.12 In addition, through a 
collaborative arrangement in which the state organized the work while the commercial 
companies paid the bill, villagers were forcefully recruited to work on roads and railways 
in order to develop transportation networks which would serve the goal of further 
resource extraction.13 
Second, the few CIM missionaries in Congo were traversing an unsettled period. 
For several years, between 1919 and late 1923, those who were left after the departure of 
                                                        
10 Seibert, “More Continuity than Change?,” 378. 
11 Seibert, 383. 
12 Seibert, 381–84. The shift of the administration of the territory to Belgium in 1908 had curbed 
the most notorious abuses of Congolese labor imposed by King Leopold II, through the introduction of 
laws that banned forced labor and ensured that workers were given labor contracts. However, as Julia 
Seibert has shown, there was much continuity between the Leopoldian and Belgian regimes in terms of 
willingness to rely on various forms of pressure, violence, and coercion in order to benefit from Congolese 
labor, whether paid or unpaid. —Seibert, 374. A similar argument is made by Frans Buelens, “Le tournant 
de 1908: de l’État indépendant du Congo au Congo belge,” Outre-Mers. Revue d’histoire 99, no. 376 
(2012): 197–209; Likaka, Naming Colonialism, 32–38. 




the European Pentecostals were in a holding pattern, desperate for reinforcements, and 
without strong leadership. By 1919, all the Pentecostal European missionaries had 
departed, and Doering’s shenanigans in Europe had come to a close as the Board recalled 
her to the United States in no uncertain terms.14 The authoritarian Haighs were pushed 
out by their fellow missionaries in 1919 and left on furlough in 1920, never to return. In 
1920, the Janzens indicated their intention to leave the CIM to begin an independent 
work, which they did in mid-1922. Meanwhile, Doering, though busy fundraising and 
developing new inter-denominational connections in the United States, did not arrive in 
Congo with her new group of recruits until late 1923. Thus there were only eight CIM 
missionaries in Congo in 1922, compared with the twenty-one who had been present at 
the peak of European involvement in the mission in 1916. As the CIM Board at home 
was busy dealing with the crisis of the Haighs’ departure and trying to contain Doering’s 
exuberant networking, the small group of expatriate missionaries at Djoko Punda and 
Kalamba lacked strong leadership and guidance.   
Third, the demographic balance of the mission station was shifting dramatically. 
Even as the number of CIM missionaries dropped off, the number of Congolese church 
members – including, increasingly, women and girls – was growing rapidly.15 Between 
                                                        
14 The minutes read, “After considering Sister Doering’s letter stating her request to go to Africa, 
it was the decision of the Board that she should return home.” —Minutes, CIM Board, January 1919 [n.d.], 
Series 1, Box 1, Folder 1 (Congo Inland Mission [CIM] Board Meeting Minutes, 1911-1921, AIMM 
records. 
15 CIM missionary Lydia Sommer felt that work with the village women was not particularly 
fruitful. She tried to meet regularly with women in the village near Djoko Punda, but numbers and 
motivations were low. One woman apparently complained that “Mama does not give us clothes to wear or 
salt to eat.” However, Sommer believed that the women were showing slightly more interest than they had 
when she first came to Congo in 1917. —Lydia Sommer to Mrs. B.F. Esch, November 1922, The Christian 




1918 and 1923, the number of baptized church members more than doubled, from 60 to 
146.16 The number of young male teacher-evangelists was also steadily increasing. In 
mid-1923, fifty-two trained teachers had been placed in villages, while twenty-four more 
were in training (see Figure 1).17 For the first time, Congolese teacher-evangelists far 
outnumbered the expatriate CIM missionaries. Like other Congolese Christians in the 
region, these predominantly Luba young men had missionary aspirations of their own, 
and they sought to enlist the expatriate missionaries’ participation in realizing their 
vision.  
 
Figure 1. April 1922 class of Bible Training School at Djoko Punda 
Source: “Experiences in Belgian Congo,” The Christian Evangel, November 1923, 50 (image in public 
domain). 
                                                                                                                                                                     
end of 1922. Compare with seven girls in 1918. —Lydia Sommer to “friends of the Peoria mission,” 5 
November 1918. The Christian Evangel, March 1919, 58. 
16 L.B. Haigh, “At the close of 1918 – Congo Mission,” The Christian Evangel, May 1919, 101–2; 
Loewen, “The Congo Inland Mission: 1911-1961,” 399. 
17 E.A. Sommer, “The Tragedy of Lost Opportunities,” The Christian Evangel, May 1923, 107, 
111. Compare with only six placed teachers in 1916. —L.B. Haigh, “A review of the work of the Congo 
mission for 1916,” The Christian Evangel, July 1917, 154–55. This number began to rise rapidly after 
1916; by 1917, Kalamba alone had seven placed teachers. —Elsa Lundberg, “Letters from our 




This chapter examines how, during these unsettled years, CIM missionaries and 
Congolese evangelists attempted to locate themselves ecclesially vis-à-vis the pervasive 
new reality of dramatically worsening economic exploitation. CIM missionaries were 
confronted with new opportunities to align with, or differentiate from, the logic that 
guided state and commercial interests, as they sought to work out their ecclesial 
relationship with Congolese church members while also attempting to benefit from and 
control Congolese labor on the mission stations. Congolese evangelists who associated 
with the CIM were making new attempts to articulate their aspirations to catholicity 
through appeals to a trans-local, boundary-crossing, missional identity. The main 
argument of the chapter is that in a context where the ideal of catholicity co-existed 
uneasily with the reality of exploitative interaction between expatriate missionaries and 
Congolese laborers on the station, boundary-crossing friendships and expressions of 
solidarity became the terrain on which various Mennonites in Congo – both white and 
black – sought to articulate a catholic understanding of the church that had the potential 
to subtly disrupt some of the social, economic, and ecclesial boundaries which separated 
them. 
The chapter is organized into three sections. A first section attempts to reconstruct 
as closely as possible, drawing on extremely sparse sources, what the actual labor 
situation looked like on CIM stations, and how CIM missionaries positioned themselves 
vis-à-vis state labor ideologies. Since literature on the economics of Protestant mission 
stations in early twentieth-century in Africa is almost non-existent, this reconstruction, 




mission station economies and colonial and commercial exploitation.18 Through the use 
of an ecclesial lens, this analysis reveals an economic project that stood in an ambiguous 
relationship to the extractive and exploitative goals of the colonial state. 
A second section examines the missionary aspirations of Congolese evangelists, 
and shows that the boundary-crossing missionary efforts of these young men constituted 
an attempt to articulate a trans-local ecclesial identity that directly challenged the 
narrower ethnic and territorial categories of Belgian indirect rule. Moreover, as 
Congolese evangelists associated with the CIM, they further expressed their aspirations to 
catholicity by seeking to draw the CIM missionaries into this vision as colleagues.  
The third section shows how friendships and relationships of solidarity helped to 
push Congolese and expatriate missionaries toward a more catholic, shared ecclesial 
identity. It analyzes the limited friendship that developed between Kazadi Matthieu and 
                                                        
18 A considerable body of research has examined the role of Protestant missions in protesting the 
economic exploitation that took place in the Congo Free State prior to the Belgian take-over of the colony 
in 1908. See especially Shaloff, “The American Presbyterian Congo Mission”; David Lagergren, Mission 
and State in the Congo. A Study of the Relations between Protestant Missions and the Congo Independent 
State Authorities with Special Reference to the Equator District, 1885-1903, Studia Missionalia Upsaliensia 
13 (Lund: Gleerup, 1970). For a study of the political role of Protestant missions in the colony after 1908, 
see Marvin D. Markowitz, Cross and Sword: The Political Role of Christian Missions in the Belgian 
Congo, 1908-1960 (Stanford, CA: Hoover Institution Press, 1973). However, none of these studies examine 
the specific role of the mission station economy after 1908 in supporting or undermining the labor practices 
of the colonial state, nor do they explore how mission labor policies differed from, or resembled, those 
which the state and commercial companies imposed on populations that were not associated with a mission. 
Barbara Yates refers briefly to some of these questions for the period prior to 1908, as part of a broader 
study of Catholic and Protestant mission education in Congo. See Barbara A. Yates, “The Triumph and 
Failure of Mission Vocational Education in Zaïre 1879-1908,” Comparative Education Review 20, no. 2 
(1976): 195–205; Barbara Ann Yates, “The Missions and Educational Development in Belgian Africa 
1876-1908” (Ph.D. diss., Columbia University, 1967). For a study of labor practices and economic 
activities on mission stations elsewhere in Africa, see William J. Danker’s comparative study of the 
Moravian missions in South Africa and the Basel Mission Trading Company on the Gold Coast (Ghana). 
—William J. Danker, Profit for the Lord: Economic Activities in Moravian Missions and the Basel Mission 
Trading Company, Christian World Mission Books (Grand Rapids, MI: Eerdmans, 1971). For a brief study 
of child labor on the Basel Mission, see Catherine Koonar, “‘Christianity, Commerce and Civilization’: 
Child Labor and the Basel Mission in Colonial Ghana, 1855-1914,” International Labor & Working-Class 




Edna Kensinger, and the relationships of solidarity in which Ernestina Janzen 
increasingly engaged after the loss of her son. In subtle yet significant ways, such 
relationships transformed the ecclesial order by shifting dynamics of segregation, by 
amplifying the missional aspirations of Congolese teachers, and by inspiring some CIM 
missionaries to adopt a more holistic understanding of their mission. 
 
“Idleness [as] the beginning of all evil”: The ecclesial ambiguity of labor conditions 
on CIM stations 
Among North American and European Protestant missionaries, as well as within 
broader colonial circles, the question of labor exploitation in African colonies would 
begin to gain significant public attention only around the mid-1920s. Western nations 
were entering a new era of international cooperation, marked by significant changes in 
the conception of the relationship between European powers and their colonies. The 
language of “trusteeship” used by the new League of Nations was adopted by prominent 
Protestant missionaries as a way to criticize older forms of exploitative imperialism and 
to promote African self-determination, while still endorsing a strong guiding and 
deciding role for colonial governments, and urging their collaboration or “co-operation” 
with missions, especially in the domain of education.19  
                                                        
19 Robert, Christian Mission, 65–66. The proceedings of the Le Zoute conference of the 
International Missionary Council (IMC) are filled with such language of cooperation and trusteeship. —
Edwin William Smith, The Christian Mission in Africa, a Study Based on the Work of the International 
Conference at Le Zoute, Belgium, September 14th to 21st, 1926 (New York: International Missionary 
Council, 1926). In this volume, see especially J.H. Oldham, “The Relation of Christian Missions to the 




With respect to labor exploitation in Congo in particular, both Henri Anet, a 
prominent Belgian Protestant member of the Congo Protestant Council (CPC), and 
Joseph Oldham, secretary of the International Missionary Council (IMC), of which the 
CPC was a member, began to raise questions in 1926 about the ill effects of excessive 
labor recruitment on the Congolese population.20 Both decried the overly extractive 
ambitions of “capitalists” in seeking to benefit from Congo’s mineral and agricultural 
resources without taking proper care of its human ones.21 Anet, reporting in 1926 on his 
attendance at a recent Colonial Congress in Brussels, also noted that several prominent 
Belgian political figures, including Catholics, had begun to express grave concerns about 
the effect of labor exploitation on Congolese wellbeing.22 At the Le Zoute conference of 
the IMC, questions of labor also occupied a prominent place, receiving, according to 
chronicler Edwin Smith, “more attention... than at any previous missionary 
conference.”23 Participants – who included not only North American and European 
                                                        
20 The CPC was a consultative body that united the Protestant missions in Congo and promoted 
their interests to the Belgian colonial state. It was officially founded under this name (with a paid secretary-
general) in 1924, but collaboration between Protestant missions had already begun in 1902 and had been 
formalized in 1911into a very active “continuation committee” of the 1910 Edinburgh World Missionary 
Conference. The CPC promoted Protestant interests in the colony and supervised comity agreements 
among Protestant missions. —Cecilia Irvine, The Church of Christ in Zaïre: A Handbook of Protestant 
Churches, Missions, and Communities, 1878-1978 (Indianapolis: Dept. of Africa, Division of Overseas 
Ministries, Christian Church Disciples of Christ, 1978), xvii. 
21 Henri K. Anet, “Note on the Belgian Point of View,” International Review of Mission 15, no. 3 
(July 1926): 586; Joseph Houldsworth Oldham, “Population and Health in Africa,” International Review of 
Mission 15, no. 3 (July 1926): 403; 409–11. 
22 Anet, “Note on the Belgian Point of View,” 586. See also Anonymous (“A Belgian Catholic”), 
“The Problem of Native Labour in the Belgian Congo,” International Review of Mission 14, no. 4 (October 
1925): 537–44. 
23 Smith, The Christian Mission in Africa, 82. No CIM missionaries attended the Le Zoute 
conference. J.P. Barkman was supposed to attend, but was prevented from sailing on time due to the board 




Protestant missionaries working all over Africa, but also prominent Belgian colonial 
officials and European scholars – were apparently primed to consider the complexity of 
“problems of an economic kind which arise from the invasion of Africa by Europeans.”24 
Delegates agreed on a statement condemning forced labor for private and public 
purposes.25 
In the late 1910s, however, as Congo was just emerging from World War I, CPC 
member missions did not generally have such a desire to gain the collaboration of 
colonial governments in mission education, nor such an awareness of the dark nature of 
colonial labor recruitment tactics. In general, these missions still occupied a relatively 
marginal position vis-à-vis the state. In 1922, colonial officials did not possess full 
statistics on Protestant activities;26 such statistics only became obligatory in the second 
half of the 1920s as the government began to insist on regularizing its relationships with 
Protestant missions.27 The CPC would not begin its intense lobbying for government 
educational subsidies until the end of the 1920s.28 In short, the first half of the 1920s is 
best understood as a time of uncertainty in the relationship between the Belgian colonial 
                                                        
24 Smith, The Christian Mission in Africa. 
25 Smith, 121–22. 
26 “Mélanges: Politique coloniale,” Revue générale de la Colonie belge/Congo: Algemeen 
tijdschrift van de Belgische Kolonie 3, t. 1, no. 4 (April 1922): 568.  
27 For correspondence about missionary movements, the proper signaling of changes in CIM 
leadership, and state requests for mission statistics, see Series 1, Box 26, Folder 1 (Official Documents of 
Early CIM Work; Miscellaneous Info on Missionaries, 1911-1959), AIMM records. For more 
correspondence related to the stepping up of state requirements for mission statistics, see also Series 1, Box 
26, Folder 2 (Annual Mission reports to States, 1925-1948), AIMM records. 
28 Anicka Fast, “From Critics to Collaborators: Protestant Missions’ Move Away from a Free 
Church Position in Belgian Congo, 1929-1946” (Mennonite Graduate Student Conference VII: “Power in 




state and Protestant missions in Congo. The state was just beginning to realize that 
Protestants could become major players in the colony, while the Protestant missions were 
developing a new awareness of state requirements and of the potential pitfalls and 
advantages of associating closely with the colonial project.   
While it is difficult to reconstruct exactly how CIM missionaries interacted during 
this period with the economic realities around them, the sources suggest that overall, their 
missionary project related to the goals and ideologies of the state in a similarly uncertain 
and ambiguous way.  
On one hand, CIM missionaries’ attitudes and ideologies overlapped with those of 
colonial state officials in several ways. First, they seem to have broadly assumed that 
Belgian colonial rule was a benevolent improvement over the atrocities of King Leopold 
II, and to accept that such control should extend to the agricultural production and labor 
of Congolese. They were not encouraging Congolese to rebel against, or to subvert, the 
increasingly stringent state requirements.29 Even when they observed cruel treatment of 
Congolese by “traders,” they assumed that the colonial state would take “action against 
such cruel treatment,” and did not draw links between the social dislocation occurring 
around them and the state’s labor policies or its close association with exploitative 
business concerns.30  
                                                        
29 Haigh encouraged a Congolese worker to appeal to the state for justice in cases where their 
colleagues or villagers tried to extort him. This suggests a minimal level of confidence in, and approval of, 
Belgian justice and governance. —L.B. Haigh, “An expensive friendship,” The Christian Evangel, June 
1922, 130. 
30 “Letters from Africa,” Djoko Punda, 12 July 1923, The Christian Evangel, November 1923, 




Second, the CIM missionaries seem to have largely accepted the role assigned to 
them by the state of providing civilization and Christianization to the Congo, and of 
assisting the state at least minimally in extending social control over the population. In 
one of the statistical reports produced by the CIM missionaries at the state’s request, the 
missionaries described the goal of their evangelism as being to “Christianize” the local 
population in order to produce “useful and loyal citizens of Congo.”31 CIM missionaries 
did not only use this language in order to satisfy state bureaucrats; several expressed 
similar views to their Mennonite supporters in The Christian Evangel. For Kalamba 
station chair J.P. Barkman, for example, every successful mission “must be considered as 
one big business concern,” striving for excellent school standards, a quality industrial 
school, and close adherence to state recommendations about “more and better” 
agricultural production by Congolese.32 Surviving correspondence between the CIM 
missionaries and the state between 1919 and 1921 shows that the mission played a part in 
managing tax booklets and identity cards for Congolese, and that they at least 
occasionally transmitted Congolese tax payments to the state and received on their behalf 
the medallions that were used as a proof of tax payment.33 CIM missionaries also 
collaborated with the state in tracking and regulating the movements of Congolese.34  
                                                        
31 “Djoko Punda” [1923 statistical report], Series 1, Box 26, Folder 1, AIMM records. 
32 J.P. Barkman, “Qualifications of missionaries,” The Christian Evangel, August 1925, 176–77, 
183. 
33 E.g., WGK [William Kensinger] to J. Moineau [territorial administrator of Basongo], 9 
February 1921; Moineau to Kensinger, 14 December 1920; Treasurer to Moineau, 18 January 1921; L.B. 
Haigh to territorial administrator, 10 February 1920, and other correspondence from 1919-1921, Series 1, 
Box 26, Folder 1, AIMM records. Given the labor crisis and the state’s recognition of the traders’ “need of 
workers” and the missions’ need “of proselytes,” the state slightly loosened the requirements on tracking 




Third, the limited sources suggest that a significant concern of the CIM 
missionaries in relation to Congolese labor was one they shared with the state – the desire 
to obtain and retain enough of it. CIM missionaries relied heavily on Congolese labor for 
the construction of buildings on the station, for the smooth running of their households, 
and for the transportation of goods between stations via porters at a time when there was 
no usable road network in the area.35 In The Christian Evangel, CIM missionary William 
Kensinger wrote quite pragmatically about this reality. He presented the mission’s work 
as falling into five categories or “departments” in a way that was common at the time – 
“[a]gricultural and industrial, medical, educational, evangelistical, and itinerating.”36 The 
agricultural work involved the cultivation of crops for consumption by all the residents of 
the station: “corn, cassava root for the natives, beans, peanuts and sweet potatoes, all 
                                                                                                                                                                     
detailed procedure that had hitherto required a mission to refuse a potential employee who arrived at the 
mission without a “permis de mutation” or passbook – a rule that was rarely followed in practice – missions 
and traders could now take measures to regularize their employees’ travel permits retroactively, so long as 
the employees did “not escape paying their taxes.” —“Letter concerning the question of passport for 
Natives from the Commissaire of the District,” [probably translated from French original by a CIM 
missionary and kept on hand], Luebo, 18 March 1919, Series 1, Box 26, Folder 1, AIMM records. 
34 The missions regularly placed evangelists in villages outside their territories of origin, and the 
state required them to inform the local administrators of such movements. See, e.g., L.B. Haigh to 
Territorial Administrator, 10 February 1920, Series 1, Box 26, Folder 1, AIMM records. 
35 In her research on the development of “industrial education” by Protestant and Catholic 
missions in Congo prior to 1908, Barbara Yates has documented a similar reality. Both Protestant and 
Catholic missionaries relied on Congolese labor for the construction of their stations. Catholics, however, 
could in some cases at least rely on a workforce recruited directly for them by the state, while Protestants’ 
more marginal position meant they had to find other ways to attract labor in competition with the state. 
Yates also notes that once the stations were built, labour needs may have dropped off. See Yates, “The 
Triumph and Failure of Mission Vocational Education in Zaïre 1879-1908,” 202; 205; see also Yates, “The 
Missions and Educational Development in Belgian Africa 1876-1908.” 
36 William Kensinger, “Missionary work of the Belgian Congo Inland Mission,” The Christian 
Evangel, December 1923, 273. J.P. Barkman, writing a few years earlier, listed educational, medical, 
industrial, evangelistic and business departments. —J.P. and Matilda Barkman to readers of the Evangel, 




worked by natives.” “Industrial” work involved the construction of houses, chapels and 
other necessary buildings; here too, Kensinger noted, the “missionary... employs ignorant 
natives to do the work for him.”37  
In some cases, the state directly intervened to pressure Congolese to work for a 
mission. For example, after the Janzens left the CIM and began a new station at Kikandji 
in 1922, a state official showed up after they had been there for a week, and “told the 
people in the surrounding villages to help [them] with building a house.” As a result, 150 
men and 150 women got to work promptly, although the number of workers seems to 
have dropped off later. It is unclear what kind of pressure the state exerted to make 
people work, but it was clearly effective in the short term, and this intervention led the 
Janzens to rejoice “that the Lord had so visibly helped and given us an open door.”38 
Similarly, in 1925, CIM missionary Erma Birky referred to a “caravan that the state has 
given us, formerly a Kasai Co. caravan,” as a source of workers at the Mukedi station.39  
Although details are unclear, this implies a level of collaboration in which the CIM 
missionaries relied at least indirectly on the coercive force of the state to help them fulfill 
their own labor needs.40 
                                                        
37 William Kensinger, “Missionary work of the Belgian Congo Inland Mission,” 273. 
38 A.A. and Ernestina Janzen, “Aus Afrika” (2886), Kikwit, 26 July 1922, Zionsbote, 27 
September 1922, 3. 
39 Diary of Erma Birky, 28 March 1925. 
40 There is also evidence that such direct collaboration between the state and the CIM occurred 
later. In 1942, when Henry and Emma Moser were supervising a construction project at Lac Madimape, 
they struggled with finding willing laborers from among the local Bashilele people. Emma related that the 
men refused to work both for the state, who sought to oblige them to gather rubber and grow food in “their 
plantations,” and for the mission, despite an arrangement in which they were to work three days for the 
mission and three for the state. She referred to state intervention to fine the village and to tie up some men 




Fourth, in their efforts to recruit and retain labor, CIM missionaries drew on 
arguments about the supposed laziness of Congolese that were similar to those used by 
the state, in order to impose broad control over various domains of daily life. Seibert has 
shown that colonial appeals to the supposed “laziness” of Congolese became increasingly 
common after World War I, as the colonial regime felt the increasing need to justify their 
coercion of reluctant Congolese laborers.41 This observation applies to the CIM as well. 
As Alma Doering mused on the difficulties of transportation in Congo due to the absence 
of roads, she reflected that “road squads” would be “a splendid chance to train the natives 
to work with their hands.”42 J.P. Barkman appealed to the saying, “Idleness is the 
beginning of all evil,” to emphasize the importance of teaching especially the children 
that “it is an honor to work and that early to rise and go to work and then come home in 
the evening and go to bed early instead of sitting up late and living in immorality half the 
night, makes a man healthy, wealthy and wise.”43 He marveled at the efficacy of the 
mission school for transforming young men into “handy little chaps” who were the very 
opposite of their fathers. The latter apparently considered it a “shame” to work and 
preferred to watch their wives work while lying on their backs, smoking, and telling “low 
                                                                                                                                                                     
the mission, or whether their interventions were limited to enforcing the three days of agricultural labor. 
However, it seems likely that some negotiation must have taken place in order for the state to allow – or 
require – the men to work for the mission three days, instead of working a full six days on the plantations. 
—Emma Moser to Edna Kensinger, 7 October 1942, Lake Madimabi [sic], Series 3, Box 75, Folder 7 
(Henry and Emma [Bixler] Moser, 1936-1946), AIMM records. 
41 Seibert, “More Continuity than Change?,” 383. 
42 Alma E. Doering, “Does God answer prayer?” The Christian Evangel, August 1922, 174–75. 
43 J.P. and Matilda Barkman to readers of the Evangel, Berne, 16 September 1919, The Christian 




smutty stories.”44 Justifying Congolese labor on the pretext that it was beneficial in 
rehabilitating Congolese from their supposed indolence may have made it easier to turn a 
blind eye to the reality with which many local villagers were all too well acquainted – 
that of endless communal labor requirements, forced participation in road construction, 
and the nearly-hopeless attempt to cultivate sufficient crops on one’s own land to be able 
to pay rising taxes.45 
Fifth, CIM missionaries felt justified in using some physical coercion to discipline 
and control workers and schoolchildren. Girls who arrived on the station had sometimes 
been designated as students by their elders, and found they were not fully free to leave 
the fenced compound where they were under the watchful eye of a Congolese capita (see 
Figure 2). They could be beaten in cases of disobedience.46 Schoolboys who threatened to 
stop working and complained that “it’s all work and no school” could be whipped as 
well.47 On at least one occasion a CIM missionary even resorted to whipping a Congolese 
adult workman, and was actually reproached by the state for this action. The state 
                                                        
44 J.P. and Matilda Barkman to readers of the Evangel, 258–59. 
45 Nyang Nyang, a village chief born ca. 1879, in the neighboring Kwilu region, recollected in an 
oral history interview the intense demands of the state for labor in the period following the Great War: “If 
you failed to present yourself to the chores at Nkuriam [corvées], a fine of eight cents or a week in prison. 
Work, work; we no longer knew how to breathe and, since we were going to work in Nkuriam, our own 
work [crops], which was supposed to produce money for taxes, was getting moldy. The consequence was 
predictable; people, having no money, fled the village when the kitari mundele, the tax collector, came... 
Add to that the work on the... road! Mr. Mufankolo was in charge of this himself. Under the sun, with a 
whip in his hand, we worked like elephants. Were you tired, the... police gave you a good beating.” —
Bogumil Jewsiewicki, Naître et mourir au Zaïre: un demi-siècle d’histoire au quotidien (Paris: Karthala, 
1993), 206–7. 
46 Mrs. J. W. Loeks, “Missionary Section,” 7 May 1925, The Christian Evangel, July 1925, 154. 
See in particular the fictionalized story of “Tembria” at Nyanga, written by Misses MacMillan and Briggs. 
They imagined a newly arrived girl saying “if we are not good and run away and do not hear Mamma’s 
words then we will have to eat a stick (get a whipping) so in my heart I accept to be good, don’t you?” 




prosecutor at Luebo wrote to the legal representative of the Congo Inland Mission in 
1924 with respect to the case of Omar Sutton, an American missionary who had arrived 
in Congo in 1919, and who had “allegedly been guilty of blows on the person of the black 
worker Kisumpa,” and “had allegedly caused the infliction of twenty lashes of the whip 
on the same Indigene.” The prosecutor informed the mission that the court had decided 
not to pursue the matter further, and had contented itself with a warning that “such a 
measure of clemency” should not be expected in the future, if “such an offense were to be 
repeated by the accused.”48 There is no record of any disciplinary action taken by the 
mission against Sutton; however, the CIM missionaries resolved to procure a “code of 
laws for the Belgian colony” in early 1925, perhaps in order to avoid similar 
transgressions in the future.49 
                                                        
48 Parquet de Luebo to “Très Révérend” Legal representative of CIM, 22 July 1924, Series 1, Box 
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Djoko Punda before going on furlough in 1922. He returned to Congo in 1923. The offense may have 
occurred before the legalization of whipping by employers in 1922, since CIM Board minutes record the 
reading of a “letter of apology” from Sutton in 1922 for an unnamed offense. —Minutes, CIM Board, 6 
April 1922. For the legalization of whipping in 1922, see Seibert, “More Continuity than Change?,” 383. 
49 Minutes, CIM Field Conference, 16-21 February 1925, Djoko Punda, Series 4 (Regional 





Figure 2. Kuluidi, a student at Djoko Punda girls’ training school, ca. 1923 
Kuluidi had been sent to school by her father Chicoka, chief of Chicoka village. Source: “Experiences in 
Belgian Congo,” The Christian Evangel, November 1923, 50 (image in public domain). 
Sixth, CIM missionaries consistently presented the work which they assigned to 
Congolese associated with the mission as part of a total package of transformation which 
required close missionary supervision of education, labor, and home life; they believed 
that in this way, naturally lazy, idle children would be transformed into hard-working, 
earnest Christian adults, avid to reach out to others with the gospel. As Kensinger put it, 
the CIM missionaries sought to inculcate this training through a close supervision of 
Congolese in every domain of their lives: 
[T]he native boys and girls living in the main stations come directly under 
the control of the missionaries whether it be in school, at work in the fields 




young lives. In Africa the missionary is the school teacher, their preacher 
and parent and there are no conflicting influences.50 
Sentiments like these echoed the paternalistic assumptions of Belgian colonial 
administrators such as Governor Louis Franck, who in 1926 told assembled Protestant 
missionaries at the Le Zoute conference that whatever Africans’ “qualities” or “prospects 
of development,” it was clear that the African “want[ed] leadership from another race.”51 
On the other hand, the attitudes and actions of CIM missionaries also differed 
from those of the state in important ways. First, it is clear that overall, labor recruitment 
efforts by the CIM were generally much less coercive than those used by the state. CIM 
missionaries had to struggle to retain a sufficient labor force during the post-war labor 
boom. They could not match the wages offered by the nearby Forminière diamond 
company, whose booming operations employed over 10,000 workers in 1920.52 Neither 
did they usually have recourse to coercive force in order to find and retain workers. The 
CIM missionaries took some measures to retain their workers by increasing their wages 
or offering other financial perks. For example, at the end of 1918 the Field Conference 
agreed to raise workmen’s monthly wages by 40% – from 5 francs to 7 francs – citing the 
                                                        
50 William Kensinger, “Missionary work of the Belgian Congo Inland Mission,” 273. 
51 Louis Franck, “The Contact of Europe and Africa,” in The Christian Mission in Africa, a Study 
Based on the Work of the International Conference at Le Zoute, Belgium, September 14th to 21st, 1926, ed. 
Edwin William Smith (New York: International Missionary Council, 1926), 137. 
52 Fred. C. Cornell, “The Alluvial Diamondiferous Deposits of South and South-West Africa,” 
Journal of the Royal Society of Arts 69, no. 3557 (1921): 145. When Doering visited Djoko Punda in 1923, 
she observed that its location just across the river from a Forminière post had a “disintegrating” influence 
on mission workmen, leading them to hanker “for the big wages and much cloth these white men of the 
world offer native workmen, far above the rate of wage missions can pay their teachers.” —Alma Doering, 
“A bit of missionary strategy,” The Christian Evangel, April 1924, 81–82, 95. In 1924, Sommer noted that 
the “inducements” and “much higher wages” offered by the diamond company made it very difficult for the 
mission to obtain porters; prospective workers now demanded wages twice as high as before. —E.A. 




rising wartime prices.53 In 1919, they considered abolishing the substantial discount 
offered to teacher-evangelists at the station store since 1916, but decided to delay this 
measure because of the high price of merchandise, which they understood to be due to the 
war.54 However, these measures were not sufficient to satisfy all. Some Congolese 
workers and students actively negotiated for higher wages and better conditions, and 
others simply left. After completing a trip, porters could ensure that negotiations over 
wages would take several days.55 Oskar Anderson was nearly driven to distraction by 
evangelists dickering over items in the mission store and attempting to obtain them on 
credit.56 The defection of promising mission schoolboys to work with traders was a 
source of “disallusion” [sic] to new missionaries arriving at Djoko Punda.57  
Second, CIM missionaries especially emphasized their provision of education as a 
significant added advantage for those working on the mission station. “The government 
furnishes absolutely nothing in the line of schools,” wrote Haigh dismissively, 
“consequently the mission societies must be responsible for whatever education these 
                                                        
53 Minutes, CIM Field Conference, Kalamba, 7-9 November 1918, AIMM records. Wages had 
previously been capped at 5 francs. —Minutes, CIM Field Conference, Djoko Punda, 30 May 1916. 
54 Minutes, CIM Field Conference, Djoko Punda, 22-29 September 1919. Since 1916, teachers had 
received a discount of 1/6 on store goods. —Minutes, CIM Field Conference, Djoko Punda, 30 May 1916, 
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55 Loewen, “The Congo Inland Mission: 1911-1961,” 94. 
56 Diary of Oskar Anderson, 1 April 1916, ed. Elvina Martens, trans. Agri Nilsson, n.d., Series 7, 
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poor people are to receive.”58 CIM missionary J.P. Barkman made a similar argument, 
emphasizing that “[t]he government pays no attention to the schools in Congo, therefore 
what the missionaries don’t do remains undone in this line.”59 Workmen were offered a 
few hours of schooling each day in addition to their regular labors.60 The environment of 
the mission station was attractive enough to some male students that they “willingly 
consented” to remain on the station despite very limited food in the near-famine 
conditions of 1918, “rather than not be allowed to remain.”61 Schoolboys also expressed 
strong dissatisfaction if school hours were even temporarily discontinued in favor of 
manual labor, and were able to try the patience of the CIM missionaries considerably by 
refusing to complete their assigned manual tasks as a form of protest.62 
Third, despite the various forms of collaboration between the CIM and the state in 
seeking to control and benefit from Congolese labor, the mission provided an 
environment that, though less profitable for Congolese who were seeking wage labor, 
was also less violent and harsh than the employment conditions that prevailed in the 
                                                        
58 [L.B. Haigh], “The Native African – a teacher in the Congo Villages,” The Christian Evangel, 
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59 J.P. and Matilda Barkman to readers of the Evangel, Berne, 16 September 1919, The Christian 
Evangel, November 1919, 258–59. 
60 CIM missionaries had begun an evening school for workmen by 1913. —Mrs. L.B. Haigh, “The 
work at Djoko Punda,” 8 November 1913, The Christian Evangel, February 1914, 43–45. In 1922, Mr. 
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mining and trading companies, and less unpredictable than the constant recruitment to 
which villagers – especially those with a precarious social status – could be subjected.63 
With regard to the general conditions for laborers on the station, Kensinger suggested that 
the CIM missionaries’ “love” for Congolese on the station could and did set them apart 
from other employers who resorted to “beatings, anger and harsh words.”64 While 
Kensinger provided no specifics about what CIM missionaries’ “love” consisted in – 
simply claiming that it would serve as a powerful “instrument” to induce their Congolese 
workers to “follow Christ” – his statement may have reflected a concrete difference 
between working conditions on the mission stations and those that pertained elsewhere.65 
It is likely that teachers on CIM stations were exempted from some of the state’s 
agricultural production and recruitment requirements, as has been documented for an 
Africa Inland Mission station in the Kivu region, and for Catholic and Presbyterian 
missions in the Kasai region.66 Even without such privileges, residents may have 
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preferred hard work on the station to the dreadful unpredictability of life in the orbit of 
chiefs seeking to fill state-imposed quotas for public works or for the Force Publique.67 
These observations concur with those reached by the few other scholars who have 
examined the economic logic and impact of Protestant mission stations in Congo. In his 
history of the work of the AIM, a Protestant mission in the Kivu region, Jack Nelson 
found that in the early 1920s, the mission environment could provide an attractive 
alternative to the increasingly harsh conditions of wage labor imposed by the state. In a 
context of rapid social change, even when expatriate missionaries advocated submission 
to colonial rule and benefited substantially from Congolese labor, the mission community 
could still provide the “best prospects for well-being” available to some Congolese young 
men and women by offering opportunities for wage labor, educational prospects, and an 
alternative “way of interpreting reality” which gave them a new authority vis-à-vis 
rapidly crumbling traditional authority structures.68 Life in association with the mission 
could thus serve as a sort of “refuge” from some of the harsher demands of the colonial 
regime.69 
David Maxwell came to a similar conclusion in his research on early twentieth-
century Luba evangelists. He points out that mission stations in Katanga offered security 
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and patronage to Luba who fled the violence and upheaval that was threatening “Luba 
heartlands.”70 He describes mission stations such as Luebo – which Djoko Punda 
missionaries visited regularly – as “[n]ew communities formed... from the human flotsam 
and jetsam thrown up by successive waves of violence,” and emphasized the role of 
expatriate missionaries as an alternative to traditional political structures. “Missionaries,” 
Maxwell claims, “emerged as new big men in the vacuum created by the collapse of 
African polities as displaced Africans sought them out for their patronage and 
protection.”71 
This lengthy analysis of the labor situation on CIM mission stations has 
emphasized the powerful supervisory role of expatriate missionaries over Congolese 
workers, schoolchildren and teacher-evangelists in an economic project that was 
ambiguously related to the extractive and exploitative goals of the colonial state. It has 
also shown that despite this ambiguity, Congolese who lived and worked on CIM mission 
stations appear to have embraced this socioeconomic environment as a limited refuge 
from the harshest colonial demands, continued to assert their agency in a struggle for 
better working conditions, and found ways to benefit from the advantages available to 
them.  
Such an exploration of labor conditions on CIM stations forms a necessary 
backdrop for an analysis of the ways in which CIM missionaries understood the ecclesial 
significance of the large-scale enterprise of labor and education in which they were 
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engaged. Indeed, the reconstruction of labor conditions on the station is difficult precisely 
because CIM missionaries did not talk about or understand their work as an economic 
project, but as an ecclesial one. References to economic realities in their letters and 
reports were occasional, haphazard, and overlaid with a much more prominent focus on 
activities of evangelization, teacher training, education, and medical work in which the 
expatriate missionaries’ main concerns seemed to the recruitment of more workers from 
the home churches, and the deliverance of Congolese from “heathen” religious customs. 
However, a clearer understanding of the labor conditions on the station is a prerequisite 
to a deeper comprehension of CIM missionaries’ ecclesial understandings. During these 
years, differing conceptions of the ecclesial economy on the mission station actually 
constituted a subject of heated debate in CIM missionary meetings and deliberations. As 
the expatriate missionaries debated about how they should relate economically to those 
who sought association with the mission, they were expressing differing conceptions of 
their ecclesial relationship with those who were joining the Mennonite church – and 
especially with Congolese teacher-evangelists, who shared a vocation with them as 
missionaries and were thus, ecclesially, most like themselves. 
This tension came to a head at the CIM missionaries’ September 1919 field 
conference, which occurred just after the Janzens returned from their three-year furlough. 
The week-long conference was a moment of intense confrontation between Mr. Haigh 
and the other missionaries, of whom Mr. Janzen was the most experienced.72 The meeting 
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was so highly contested that Haigh apparently tried to modify the minutes, to the point 
where the meeting secretary, Mr. Kensinger, sent a special messenger to the steamer to 
ensure that the right version of the minutes would be mailed to the home board.73  
The most obviously conflictual item on the agenda was related to Mr. Haigh’s 
management of station affairs. By the end of the meeting, Haigh had been replaced as 
field chair and treasurer, and he and Mrs. Haigh agreed to leave for their furlough in early 
1920, a year earlier than planned.74 In a subsequent letter to the home board, the 
                                                                                                                                                                     
Ernestina Janzen and Lydia Sommer stayed at Kalamba while their husbands attended the conference at 
Djoko Punda. 
73 “Mr. Haigh,” ca. Jan-March 1920 [6 typewritten pages, signed by Sommers, Kensingers, 
Janzens and Sutton. Loose pages inserted in back of ledger after 19 September 1921 CIM Board Minutes], 
Series 1, Box 1, Folder 1 (Congo Inland Mission [CIM] Board Meeting Minutes, 1911-1921), AIMM 
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74 Early in the meeting, Haigh resigned as field chair and treasurer and nominated Sommer to 
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necessarily make it sound like the Haighs were pushed out, this conclusion follows from the missionaries’ 
subsequent request to the Board for Haigh’s dismissal, and from the fact that Haigh attempted to prevent 
the minutes from being published. —Minutes, CIM Field Conference, Djoko Punda, 22-29 September 
1919, AIMM records. The Haighs left for furlough on 28 February 1920. —Edna Kensinger to family at 
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various pastorates in Illinois and North Carolina. Some years later, Rose had a cerebral hemorrhage and 
Lawrence nursed her for more than twelve years until her death in 1949. —Haigh, L.B, [untitled, typed 
manuscript, 3 pages, ca. 1957-1961], Series 3 (Personnel records), Box 72, Folder 2 “Lawrence B. & Rose 
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of Mutombo (see Chapter Four). In a statement prepared to be read at the CIM’s fiftieth anniversary 
celebration in Illinois, Haigh emphasized the inspiration he had derived from “the native boys who served 
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remaining missionaries presented a detailed case against Mr. Haigh and requested his 
dismissal from the CIM.75 Their main complaint was that Haigh’s authoritarian methods 
of relating to others – Congolese, CIM missionaries, the neighboring Presbyterian 
mission, the state, and the CIM Board – made him a “hindrance to the work of the Congo 
Inland Mission, its future growth and development.”76 
Haigh’s CIM colleagues portrayed him as an authoritarian leader who treated the 
mission like “his own private farm or plantation.”77 Haigh apparently acted inconsistently 
and unpredictably, failed to consult other missionaries “on matters of general interest,” 
refused to admit to being wrong, and generally “overstepped his authority” by seeking to 
remain in sole control of mission finances, mission store goods, and decisions pertaining 
to Congolese church members, workmen and teachers.78 His colleagues claimed that his 
dictatorial attitude led to “discord and discontent” among the CIM missionaries, and 
undermined their authority over Congolese associated with the mission, since Congolese 
would take the other missionaries’ “word lightly, knowing that they can go to Mr. Haigh 
for a final decision.”79 The station workmen and teachers had apparently become 
“antagonistic” toward the other missionaries as a result.80 Congolese were apparently also 
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disgruntled because of Haigh’s tendency to single-handedly settle their conflicts in ways 
that were “often faulty because of his not being acquainted with all the particulars” and 
his failure to at least consult the “older Christians” regarding such issues.81 
In light of the concerns raised in this letter, the actions of the missionaries at the 
September 1919 field conference take on clearer significance, offering a window into the 
CIM missionaries’ understanding of their ecclesial relationship with Congolese on the 
station. After ousting Haigh, the remaining missionaries went on to propose and pass a 
large number of mission “rules.” A first set of rules pertained to the regulation of the 
growing church. A uniform process of Christian education for aspiring church members 
was put into place on each station. At Mr. Janzen’s recommendation, quarterly 
footwashing was instituted “according to the command of our Lord.”82 In cases of church 
discipline and excommunication, the assembled missionaries proposed that in case of 
non-agreement among the missionaries on one station, the matter be referred to the Field 
Committee.83 The assumption that expatriate missionaries, rather than congregations, had 
jurisdiction over cases of excommunication did not appear to be questioned by anyone. 
However, the CIM missionaries were clearly attempting to avoid unilateral action by a 
single person and to share the role of ecclesial management and discipline among 
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themselves. Additionally, Janzen’s proposal of footwashing may have constituted an 
attempt to equalize relationships between white and black Christians on the station.84  
Another set of decisions related to the CIM missionaries’ regulation of the 
movements, labor, and economic aspirations of Congolese living on the station, whether 
they were church members or not. Congolese evangelists were not to be allowed “regular 
servants on the road.”85 Those who were placed in villages as teachers would be fined if 
they left their villages without the permission of the “missionary in charge” of the 
district.86 Janzen proposed the cancellation of the discount on store goods that had been 
offered to teachers since 1916, although the assembled missionaries later decided to delay 
this measure until high war-time prices “went down again.”87 Janzen also sought to 
reduce the economic advantages that workmen and schoolboys gained from their 
association with the mission. He proposed to limit the wages of “workmen on the road” 
to “no more than one small milk tin full of salt every three days,” and that school boys be 
required to return their “Sunday suit” – received after three months at the mission – in the 
case where they were subsequently “employed by a missionary.”88 To round off this set 
of resolutions related to CIM missionaries’ economic transactions with Congolese, 
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Sommer proposed that in general, “great discrimination should be used by missionaries... 
in giving to natives connected with the mission.”89 
It is significant that the proposed mission rules focused on regulating both the 
ecclesial behaviour of mission adherents and the economic advantages available to them. 
This demonstrates that in addition to the CIM missionaries’ concerns about Mr. Haigh’s 
financial management or his authoritarian character, what was at stake in the conflict 
between Haigh and the other missionaries was how to articulate the relationship between 
the station economy and the growing church. The resolutions reflected the missionaries’ 
concern to reduce the economic dependency of Congolese on the mission, in a way that 
may have drawn on the widespread Protestant ideal of self-supporting, self-propagating 
churches.90 Given the missionaries’ stated concern to distance themselves from a 
situation in which CIM was run as a “farm or plantation,” they may have been drawing 
on ideals of self-support in order to distance themselves from an economy in which 
Congolese were simply laborers, rather than potentially responsible church members. 
They may also have been attempting to reduce the attractiveness of the mission to those 
who sought primarily financial gain, and to focus on guiding new church members into 
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an ecclesial lifestyle which would require self-discipline and perseverance. However, by 
maintaining a major power imbalance between themselves and Congolese workers, CIM 
missionaries were also promoting an ecclesial imagination in which some members 
consistently benefited from the labor of others in order to maintain a higher standard of 
living. 
Overall, while the new rules may have reduced the misunderstandings that 
resulted from Mr. Haigh’s inconsistent management, they likely also had the effect of 
subtly enhancing the power of expatriate missionaries vis-à-vis Congolese church 
members. The more consistent application of mission rules would create a united front 
between expatriate missionaries and Congolese which had previously been undermined 
by Haigh’s unpredictability. These rules also subtly strengthened an ecclesial barrier 
between the CIM missionaries and Congolese by reinforcing an economic arrangement 
from which the white missionaries drew the most benefit, and by leaving unchallenged 
their supervisory role over Congolese church members and others associated with the 
mission. 
 
“I will go”: The trans-local missionary aspirations of Congolese evangelists 
The above analysis has emphasized the attitudes and actions of expatriate 
missionaries in shaping the ecclesial economy on the mission station. However, while 
Congolese evangelists may have been willing to accept the CIM missionaries as their 
protectors within a larger context of social upheaval, they were not passive recipients of 




in multiple ways to nurture a broad, trans-local, and trans-ethnic Christian identity that 
had the potential to subvert unequal labor relations not only on the station, but in the 
wider colonial context. As they actively emphasized their boundary-crossing missional 
vocation, they cast themselves as colleagues, rather than subordinates, of the expatriate 
missionaries. At the same time, they sought to enlist the CIM missionaries’ support for 
their catholic aspirations. CIM missionaries took note of these evangelists’ initiatives in 
ways that indicate that they perceived the evangelists to be challenging the status quo in 
at least three ways. 
First, Congolese teachers as well as chiefs took initiative to correct the CIM 
missionaries’ perceptions of ethnic boundaries and differences. When Doering arrived in 
Djoko Punda in August 1923, she ascertained that despite what she had heard from the 
CPC and from fellow CIM missionaries, other voices counted the “tribes” of the Kasai 
region very differently. “The Administrator of this district, together with one of the chiefs 
and several of our teachers all unite in saying that there are many more unoccupied tribes 
than reported,” Doering reported, and proceeded to list at least eight more.91 At the 
March 1924 field conference, some Congolese teachers along with four chiefs from the 
Kalamba district sought an interview with the assembled CIM missionaries in order to 
present the need for teachers in their villages.92 They listed twelve “tribes” for whom they 
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believed the CIM should provide teachers – including nine that CIM missionaries had not 
previously considered to fall under their jurisdiction.93 
In recent research, David Maxwell has emphasized the agency and participation 
of Congolese Christians in shaping the ongoing process of ethnic identity formation that 
was occurring among those who claimed a “Luba” identity at the turn of the twentieth 
century. As the colonial state sought to reify, through indirect rule, a narrow ethnic 
identity that disrupted broader pre-colonial trade networks, they were assisted by the 
language standardization efforts of Protestant missionaries who were busy creating 
vernacular literature.94 As Maxwell notes, Protestant missionary participation in such a 
colonial project was at odds with their proclamations of catholicity – especially their 
promotion of “membership” in “the universal body of Christ.”95 However, such narrow 
definitions of ethnicity were contested by Congolese evangelists through their active 
participation in the broad dissemination of literature in a regional vehicular language like 
Tshiluba. Maxwell traces the ways in which freed slave returnees from Angola drew on 
Tshiluba Christian literature, not to root themselves in “local politics,” but to develop a 
mobile, “supra-local” identity that spread through a “web of mission stations and 
Christian villages across the Luba territory... forming a network of congregations to rival 
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Field Conference, Kalamba, 18-24 March 1924, 29, AIMM records. Of these, only the Babindi, Bashilele, 
and Bampende had been previously “claimed” by the CIM. 
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a territorial cult of old.”96 If Maxwell’s analysis is correct, then appeals to “ethnic” 
identity among the evangelists working with the CIM may be understood as attempts to 
challenge the traditional authority structures that were being legitimized through indirect 
rule, by seeking to “convene new communities larger than clan or chiefdom.”97 CIM 
evangelists, like other Christians in the region, seem to have been imagining “new ethnic 
communities that transcended the traditional localism of indirect rule”98 – and they 
actively sought to enlist the expatriate missionaries’ participation in realizing this vision. 
Second, Congolese evangelists exercised agency with their financial resources in 
ways that expressed a strong commitment to vernacular literacy as part of the broader 
missionary project. As Maxwell points out, as Congolese evangelists helped to 
disseminate educational and biblical literature in local languages, they were pursuing a 
broader, trans-local identity via the “missionary modernity” that was mediated through 
literacy.99 Congolese teacher-evangelists working with the CIM began to put aside money 
for a printing press in the early 1920s. In 1922, William Kensinger reported to the CIM 
Board that the “native teachers” had raised 1000 francs for this purpose, or the equivalent 
of 76 US dollars.100 The following year, a CIM Board report to the Central Board set the 
balance at 900 francs, but emphasized the initiative of the “natives,” who were “so 
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anxious for the printing press that the word might be distributed among their people, that 
they have started a fund for this purpose.”101 Given that wages for workmen were under 
10 francs/month, and that 1,000 francs could constitute a bride price for between one and 
six women, this represented an enormous sum.102 Some of the evangelists even 
voluntarily gave up their wages when they perceived that the mission was short of funds. 
In a prayer letter, Kensinger cited a letter in which a “native missionary” stated that he 
had “refused to take two months pay because the missionaries were short of funds.”103 
These concrete choices about where to spend their money and when to forego payment 
seem to have been designed to get the attention of the CIM missionaries. Although the 
CIM missionaries interpreted these financial initiatives as evidence of a spirit of 
dedication to the cause of evangelistic outreach, the Congolese evangelists may also have 
been communicating their ownership of, and participation in, a missionary project that 
they hoped would disrupt the oppressive categories of indirect rule. 
Third, several Congolese teacher-evangelists strongly expressed their sense of 
having a shared missionary vocation with their expatriate colleagues. The examples of 
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102 The wages of Nyanga workmen were raised to 8 francs in May 1923. —Minutes, CIM Field 
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Mutuluankone Joseph and Ngalakabue demonstrate how such expressions of vocation 
made an impression on the CIM missionaries. 
Mutualonkone had worked for the Janzens as a household helper in Kalamba prior 
to their 1916 furlough. During this time, he had expressed his self-awareness as a 
missionary in his choice of Joseph as a baptismal name. When asked by the Janzens why 
he had chosen this name, he apparently replied, “Joseph saved all his brothers and his 
father. I also have many brothers, and I want to save them and lead them to Jesus; I want 
to be a Joseph.”104 When the Janzens returned in 1919, Mutualonkone was about 16 years 
of age, and had been selected for training as a teacher and sent to Djoko Punda.105 As a 
young man of Lulua background, Mutualonkone now found himself in a context 
inhabited by Baluba and indigenous Bashilele, about nine days’ travel away from his 
home. In a letter to the Janzens from Djoko Punda in June 1919, Mutualonkone strongly 
expressed his sense of collegiality with the Janzens as missionary colleagues. The 
Janzens were so impressed by his zeal that they translated his letter into German and 
shared it with supporters in the Zionsbote.  
Mutualonkone began his letter by emphasizing the shared vocation that he, his 
fellow teachers in training, and the Janzens shared as workers “for the Lord.” “We 
arrived here very strong and healthy,” he began. “Are you also strong and healthy? We 
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105 During the Janzens’ extended furlough, the remaining few CIM missionaries had decided to 
centralize the training of teacher-evangelists at Djoko Punda – presumably in order to avoid unnecessary 





are working for the Lord; not for worldly things, but only for the Lord.” The rest of the 
letter expressed a strong desire for more young men from Kalamba to be sent to the 
training school in order to ensure that the Kalamba region not fall behind that of Djoko 
Punda in terms of the placement of teachers and the sharing of the gospel in all the 
villages: 
Let us pray earnestly and trust the Lord to send many more boys, in order 
to learn God’s word better and then be sent out, to quickly spread the news 
of Jesus, since in many villages they know nothing of Jesus Christ our 
Savior... Another thing: Madikani [Aaron], please find a few men and send 
them to us. Around Kalamba there are so many empty villages, without 
anyone to tell them that they should believe in God and Jesus our Saviour. 
Please improve/boost106 the work on our side near Kalamba. Here [at 
Djoko Punda] it is very elevated and much work is being done, but it 
seems to me that on our side it has declined/lapsed.107 There are many 
villages without a teacher. Let us pray much, because they are in danger of 
sinking because there are far too few workers and teachers there. We visit 
villages and talk to people about Jesus. Madikani, greet all the teachers, 
tell them we are healthy and strong here. Madikani, please help much so 
that the work on our side at Kalamba will be improved/elevated. Yes, if 
only you could travel around and speak to people more! Send me letters 
and write me everything from there. Your friend, Joseph.108 
By using Janzen’s African name in his letter, Mutualonkone emphasized the vocation 
they shared.109 He felt free to exhort Aaron to more prayer, more recruitment of potential 
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Zionsbote. 
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teachers, and more direct evangelization in villages. By sending greetings through Aaron 
to his fellow teachers at Kalamba, he was expressing his sense of connection to a network 
of colleagues for whom expatriate missionaries served as patrons and facilitators. 
A second example is that of Ngalakabue. In the summer of 1919, the process of 
selecting a station site at Nyanga was nearly finalized, but no expatriate missionaries 
were yet available to go “occupy” the area. Since the Catholics were making worrisome 
inroads into the surrounding villages, the CIM missionaries decided to send six 
Congolese teachers to “hold some of the villages” against the Catholics.110 In a letter to 
The Christian Evangel, Mrs. Haigh described her amazement at the missionary spirit she 
saw in these young evangelists: 
I shall long remember the evening we called these young fellows here and 
asked them if they were willing to go. They were all happy to go, 
especially the smallest one, who is a dwarf, not larger than an ordinary 
eight or nine year old boy. His face just shone as he said he would go. We 
cannot realize what it means to these boys to go into a tribe where they 
cannot speak much with the people, and remain each one in a village all 
alone with much opposition from all sides because of Catholic 
influence.111 
                                                                                                                                                                     
American cloth that Aaron would give to villagers, which demonstrated that “he was a good man.” —
Yongo Antoine, interview. 
110 This number may have gone up later. An unnamed missionary (likely Doering, and therefore 
potentially exaggerating) referred to twelve “native evangelists” who had opened outstations among the 
Bampende prior to the arrival of the Janzens in Nyanga. —[Alma Doering], “The first fruits of the 
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Mrs. Haigh went on to compare the zeal of Ngalakabue and his colleagues with the self-
centered inertia of wealthy Mennonites at home, commenting that the Congolese 
evangelists could “not understand why so few are willing to come,” and musing that the 
“wealth stored up among our church people” would be of little use at Jesus’ coming, 
unless it was invested “in these precious sheaves in Africa.” She continued, 
Our little church here in Africa believes that Jesus is coming very soon, 
and most of them are working to bring souls to Jesus, some of them even 
risking their lives to do so. I wish you could have seen the face of the little 
fellow, Ngalakabue, when he said, “I will go.” Are we going to allow it to 
be said that these who have but just come into the Light themselves, have 
more of the Christ love for those in darkness than we who have grown up 
under Christian influence?112 
It is noteworthy that Mrs. Haigh expressed her admiration of these evangelists’ 
zeal, and her frustration with the lack of missionary involvement in the home churches, in 
ecclesial terms. The zeal of the evangelists made a lasting impression on her precisely 
because it increased her awareness of the ecclesial kinship between “we who have grown 
up under Christian influence” and “these who have but just come into the Light 
themselves”: these “men and boys” were surpassing the Mennonites at home in their 
dedication to mission as the central cause of the Christian church. 
As the number of Congolese evangelists rose, while only a few expatriate 
missionaries were available, the latter were increasingly forced to recognize their 
dependence on the work of their Congolese colleagues. Increasingly, CIM missionaries 
relied on Congolese co-workers to manage mission stations temporarily, or even to begin 
new ones. Nsongamadi, for example, was an evangelist who identified with the Luba 
                                                        




ethnic group. He and an unnamed helper went to Mukedi, known as the Pende “capitol,” 
as evangelists in 1920.113 They built a chapel-school there, learned Kipende, and began 
classes. Nsongamadi married Ngalulua Beneke in 1921 after she had been educated and 
baptized at Djoko Punda, and the couple returned to continue their work at Mukedi (see 
Figure 3). When the first party of CIM missionaries arrived to “possess the land” at 
Mukedi in October 1923, Nsongamadi taught them Kipende, with the result that they 
were able to begin preaching earlier than they had expected.114 Similarly, Makusudi, one 
of the first four evangelists trained by the CIM in 1915, was running the station at 
Nyanga after the departure of the Janzens while awaiting the arrival of the new CIM 
missionaries who arrived in 1923.115 He also was not of Pende background, but had 
learned Kipende and continued to preach in the chapel a year after the arrival of the 
Valentines and Agnes Sprunger, since these three were still not “able to do so.”116 
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Figure 3. Nsongamadi, Beneke, and their two children, ca. 1929 
Source: [A.M. Eash] “III – Two reasons for believing in foreign missions,” Congo Missionary Messenger, 
November 1929, 54. Used by permission of Africa Inter-Mennonite Mission. 
As Congolese and expatriate missionaries engaged in a shared struggle to ensure a 
Protestant gospel witness to nearby villages in the face of Catholic opposition, they 
recognized each other as ecclesial colleagues in a limited way. However, while CIM 
missionaries depended on their Congolese colleagues, who often preceded them to new 
fields of labor or in the learning of new languages, they still asserted control over them 
by taking on the role of employers and supervisors in a context of worsening labor 
exploitation. Many do not seem to have been particularly aware of the ways in which the 
trans-local aspirations of Congolese evangelists could constitute a potential threat to such 
exploitation. Nevertheless, in some cases, other types of relationships developed that 




and allowed the expatriate missionaries, to a limited extent, to catch the broader catholic 
vision that their Congolese colleagues were promoting. 
 
“Are your hearts glad to go to heaven without us?” Expressions of catholicity within 
relationships of friendship and solidarity 
Historians have called attention to the intersections of gender, race, and power in 
early twentieth-century missions, and have documented the impact of relationships of 
“mutual dependence,” friendship, and mentorship between North American women 
missionaries and indigenous men in their fields of labor.117 Such relationships of 
mentorship, friendship, and solidarity also developed on CIM stations. Several factors 
help to explain why CIM missionary women, in particular, were likely to develop more 
intimate relationships with Congolese men and women.  
First, female CIM missionaries tended to be less mobile than their male 
counterparts, especially if they were married. Male CIM missionaries usually did the 
itinerating in villages and the traveling to conferences, while their wives remained on the 
stations due to child-rearing responsibilities and the rigors of travel on foot.118 Women 
CIM missionaries were thus most often the teachers in primary schools – at least until 
Congolese teachers could be trained. This permitted some to develop close mentoring 
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relationships with the schoolboys who later became evangelists, even though they were 
not always able to follow their students’ trajectory after they were placed in villages. 
Being tied down at the stations also meant that married CIM women were relatively 
isolated from each other, as well as from the debates and decision-making that occurred 
at annual conferences and that reinforced fellowship and connections between expatriate 
missionaries.119  
Second, both married and single CIM women missionaries had the responsibility 
of supervising the considerable number of young men who worked in their homes as 
household helpers. These helpers drew water, assisted with cooking, served food at the 
table, and did laundry. It was common for a CIM couple, even without children, to have 
as many as three boys or young men assisting with these tasks.120 Since white women 
missionaries were considerably involved in supervising these tasks, planning meals, and 
doing much of the actual cooking as well, they had the opportunity to develop a certain 
rapport with these young men who were among their most regular daily companions.121 
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This section explores a friendship that developed between Edna Kensinger and 
Kazadi Matthieu, and the relationships of solidarity that grew between Ernestina Janzen 
and numerous Congolese men, women and children. It shows how these relationships 
between women CIM missionaries and Congolese helped to subvert social barriers, 
showcased the catholic aspirations of future Congolese church leaders, and helped some 
CIM missionaries to shift toward a more holistic and catholic understanding of their 
mission. 
“I am not lonesome”: Edna Kensinger and Kazadi Matthieu 
The correspondence of CIM missionary Edna Kensinger (1893-1959) with her 
family in the United States between 1919 and 1925 provides a window into the relational 
dynamics that could develop between a young, childless white missionary woman and a 
Congolese household helper with whom she shared many of the tasks and challenges of 
daily life. The friendship that developed between Edna and Kazadi Matthieu transformed 
both of them in various ways. Through their friendship and friendly interactions while 
sharing kitchen tasks, learning to appreciate new foods, singing, and traveling, Kazadi’s 
trans-local ecclesial aspirations grew and were given greater voice, while Edna began to 
transgress some of the segregated patterns of interaction on the mission station and to 
subtly redefine her missionary task to include more solidarity and fellowship with 
Congolese.122 
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Kazadi Matthieu was born around 1900 to a Muluba sub-chief and his eighth 
wife, more than five hundred miles away from Djoko Punda.123 He had initially received 
a Catholic baptism and education, but eventually traveled to Djoko Punda, where his 
older half-brother was employed as a workman.124 There, he initially resisted the efforts 
of Mr. Haigh and a Congolese evangelist, Joshua, to convert him to Protestant teachings. 
Sometime between 1915 and 1918, he had what he later described as a “conversion 
experience”; after this, he said, he “never turned back from following and serving the 
Lord.”125 Kazadi attended school at Djoko Punda and eventually became an evangelist.126 
He was ordained as a deacon in 1930 and as an assistant pastor in 1940.127 Kazadi would 
become a prominent leader in the Congo Mennonite Church, serving at its first president 
in 1960.128 After the political turmoil of the early 1960s, when he and many other Baluba 
were pushed out of the area by other ethnic groups, he was instrumental in founding 
another Mennonite church in Eastern Kasai, the Communauté évangélique mennonite 
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(CEM).129 Throughout his long life, Kazadi would be recognized as an “outstanding” 
leader, a visionary, a gifted speaker, and a founder of many congregations.130 In 1919, 
however, Kazadi was still a young adult. Fresh from his recent conversion experience, 
and familiar with labor conditions on the station through his half-brother, he now began 
working for the first time in the home of a white missionary as a household helper. 
Newlywed Edna Kensinger and her husband William sailed to Congo for the first 
time in 1919 together with the returning Janzens. They arrived at Djoko Punda in April, a 
few months before the conflict with Haigh reached its peak, at a time when transportation 
was slowed due to the war’s end, and the other CIM missionaries were desperate for 
reinforcements.131 Twenty-six-year-old Edna had a cheerful, friendly disposition, and was 
full of excitement to make her first home with her new husband. “Both of us as just as 
happy as can be and we are glad that we at last have found our dear little home,” she 
wrote.132 Edna got her initial orientation to station life primarily from the Haighs, whom 
she described as being “so nice to us in every way.”133 She enjoyed playing with the 
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Haighs’ baby and getting daily language lessons from Mrs. Haigh.134 She appeared to 
take for granted the rhythms of separate worship on the station, describing them matter-
of-factly in her second letter home: 
The Native Service will be at ten o’clock this morning. S.S. at four o’clock 
this afternoon and our meeting this evening. We have Native Services 
every Tuesday and Friday mornings at six o’clock. Prayer Meeting for the 
Natives at seven Wednesday evenings and ours at eight. I had to lead the 
Prayer meeting last Wednesday.135 
Edna expressed pleasant surprise at the comfortable standard of living, the household 
arrangements, and the familiar foods that she could enjoy as a white missionary in Africa. 
“I am so sorry we did not bring our silverware with us,” she wrote; “everywhere we go 
they have such nice things just like at home.”136 A few weeks later, she added, after 
having successfully completed a Saturday baking that included bread, oatmeal cookies, 
lemon pie, “nuddle soup” and baked chicken and was “almost like home”: “Africa is not 
as bad as some people think it is.”137 
Even as Edna became habituated to the lifestyle disparities that separated blacks 
and whites at Djoko Punda, she also immediately began to develop friendly relationships 
with Congolese on or near the station. Her letters home describe her early efforts to get to 
know Congolese schoolgirls living on the station, her daily visits to nearby villages, and 
her interactions with visiting village women. The schoolgirls would come over after 
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church on Sunday to look at her photos and Edna found them to be “very nice girls.” She 
longed for the day when she could speak to all these people in their own language; “they 
are so interesting,” she wrote.138 However, Edna’s closest everyday contact developed 
with the three young men who worked in her home, and whom she described to her 
parents as “Kasadi the washjack; Cimbulu the Dining Room boy and Cibangu the kitchen 
boy.”139 For Edna, impressed with Kazadi’s efficient handling of her first “big wash,” he 
“certainly was a washjack.”140 Even though these young men did the bulk of household 
tasks, Edna was far from having “nothing to do,” she explained. “They get the things 
ready but I always help them with the cooking.”141 Each day, Edna was up before 5:30 in 
the mornings to “help the boys get breakfast.”142 
Over the following months, Edna began to express her appreciation for her 
household helpers as a kind of family. Despite differences in status, all were members of 
the same household to an extent, and a certain intimacy naturally developed around the 
sharing of household tasks. To her family, she described a moment when the three young 
men had sought companionship with her and William during a heavy rain storm: 
This afternoon when it began to rain William and I were in the room here 
and all our boys came in and sat on a trunk by us. I told William it reminds 
me of home, when a heavy rain would come up we usually gathered 
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together in one room, and so it was with us, we had our whole family with 
us.143 
When the Kensingers were briefly stationed at Kalamba after the conflictual September 
1919 field conference, she was relieved that these three would be accompanying them.144 
And when William was urgently called back to Djoko Punda in early 1920 to go over the 
financial records with Mr. Sommer prior to the Haighs’ departure on furlough, Edna’s 
loneliness for her husband was tempered by the presence of Kasonga – presumably a new 
household helper – and Cimbulu, who were to “sleep in the Dining Room so I will not be 
alone in the house” during her husband’s three-week absence.145 
During her first term with CIM, Edna continued to get to know her household 
helpers as people to whom she could transfer certain skills and in whom she took a 
friendly interest. A new single American missionary woman, Alma Diller, arrived at 
Djoko Punda in 1920. Edna soon reported that Alma had begun to teach “Kazadi and 
Bacidi to sing. Kazadi sings Bass and Bacidi Alto. I wish you could hear them.”146 
Rhythms of life in Edna’s household included laughter and fun. “Cimbulu and Misenga 
are washing the dishes,” she wrote in 1921, “and are having a great time. If anyone can 
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laugh it is Misenga.”147 Edna’s and Alma’s love for singing was manifested in their 
contributions to Sunday worship, where they sang special numbers – “the people sure 
listen when we sing them” – and initiated choir rehearsals. Edna wrote: 
We have started to call the boys and girls and teachers in the chapel 
Sunday mornings before Services and drill them on the songs we want to 
sing. I wish you could be here to listen to them singing sometime, I know 
you would say it pays a hundred times to come and teach them the Word 
of God. Alma plays the organ and I lead. I put my whole strength and soul 
into it and the Lord blesses the efforts.148 
Edna taught Kazadi English, and by the time the Kensingers began their second term in 
Congo in 1924, he had become quite fluent.149 
Within a year of the Kensingers’ arrival, Kazadi and some of the other household 
helpers had begun a friendly correspondence with Edna’s mother in the United States. 
This may have begun when Mrs. Kensinger sent them some “cards.”150 While short notes 
to Mrs. Kensinger from Cimbulu, Bacidi, and Kasonya Mule have been preserved, 
Kazadi wrote longer letters on a more regular basis.151 These letters showcase his strong 
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aspiration for the expansion of the church across ethnic frontiers in the Kasai region, as 
well as his own developing trans-local Christian identity.  
In his first letter to Mrs. Kensinger, Kazadi expressed his strong desire for more 
missionaries to be sent from the United States in order to share the gospel with other 
“tribes” in the Kasai region who did not yet have a gospel witness: 
They [Edna and William] came to help us about the affair of God, but we 
want other missionaries, they do not have love for us, or do they? The 
tribes of the people of the Kasai, they are many. We are waiting you to 
send us your other speakers. I want to beg you for them. The tribes are not 
with speakers of God. Their names: Baketo, Bataki, Bashoke and Bakafui. 
These tribes are not with speakers of God. Are your hearts glad to go to 
heaven without us? You come to help us to go to heaven to see each other 
at the feet of Jesus with happiness. I am your friend... Kazadi of the 
Baluba.152 
Kazadi expressed his trans-local ecclesial identity by appealing to the image of heaven as 
the place where the universal church, to which he now felt he belonged, would finally be 
united. He used this motif of heavenly citizenship to motivate the relatives of his 
missionary employers to demonstrate their “love” by crossing geographic boundaries in 
order to contribute to the expansion of this new, inter-ethnic peoplehood united in Jesus. 
Like the Congolese evangelists in whose footsteps he would soon follow, he did not 
hesitate to accuse the North American Christians of lacking in “love” if they failed to 
send sufficient representatives, or to educate the expatriate missionaries about the ethnic 
composition of the surrounding population through his own list of unreached “tribes.” At 
the same time, he labeled his relationship with the mother of his missionary employer as 
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a friendship – thus subverting the social hierarchy within which he was located. Like 
other Luba evangelists of his time, Kazadi drew on his Luba identity as a way to claim 
allegiance to a larger body that transcended ethnicity, nationality, and race.  
For her part, as Edna poured her “soul” into activities that put her into friendly 
contact with Congolese boys, girls, and young men on the station, she began to question 
and subvert some of the conventions that kept expatriate missionaries separate from 
Congolese in daily life. During their second term in Congo, Edna began to write regularly 
of her new appreciation for the local staple food, bidia, which she had begun to try on 
occasion instead of relying primarily on imported groceries supplemented with local 
fruits and vegetables and local cornmeal cooked into Western-style cornbread.153 Her 
comments about bidia indicate that only a minority of the CIM missionaries were willing 
to try it, and that she saw partaking of bidia a way to bridge the social gap between white 
and black station residents through eating together. The three CIM missionaries who had 
just moved to Mukedi in late 1923 were often strapped for food and so had learned to 
appreciate bidia.154 Edna and William also enjoyed eating it when spending an extended 
day leading church services in a nearby village, and began to eat it several times a week. 
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“[Our] stomachs just cry out for it,” said Edna, and noted that they shared a love of bidia 
with two of the other young, single missionaries, Alma Diller and Lester Bixel.155 
Eventually, Edna and William developed a preference for living their lives away 
from the ambiguities of the mission station altogether. Already just before their 1922 
furlough, William had been appointed “Permanent Itinerating Man of the Mission” by the 
Field Conference.156 Like his wife, William developed close relationships with Congolese 
mission residents and “enjoyed so much” his evenings “talking to the natives.”157 When 
the Kensingers returned to Congo in 1924, they soon began their new traveling lifestyle. 
About their brief stays at Djoko Punda, Edna reported that “we cannot call this home 
because we do not hope to be here very much.”158 Kazadi remained a friend and ally 
during their itinerating, even though after his marriage in May 1924 he looked forward to 
settling down at Djoko Punda with his new wife.159 During one of the Kensingers’ 
extended trips that included stops in Nyanga, Kalamba, and Luebo, Kazadi figured out 
how to bake bread for the four white missionaries, using a large pot placed upside down 
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over the dough with coals piled on top.160 He and another household helper also carried 
Edna’s traveling hammock on at least one occasion (see Figure 4). After this month spent 
on the road, Edna reflected that life away from the mission station was to her liking 
despite the hardships. “Road life as I have found out this last month is not going to be an 
easy job,” she admitted, “but we are hoping it will be a blessed one. And we are just 
anxious to get away from the stations and just live with the natives.”161  
 
 
Figure 4. Kazadi Matthieu (left) and unknown household helper carrying Edna Kensinger in 
hammock/kipoy, ca. 1919-1924 
Source: Series 3 (Personnel records), Box 73, Folder 6 (Edna Kensinger, 1919-1925), Africa Inter-
Mennonite Mission Records, 1911-2018, X-68, Mennonite Church USA Archives, Elkhart, Indiana. Used 
by permission of Africa Inter-Mennonite Mission. 
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By October 1924, the Kensingers had established themselves at a new site across 
the Kasai River from Djoko Punda and near a Forminière road and railway.162 The 
Kensingers believed that they would be able to “do much good” at the new site, and 
planned to stay there “instead of Djoko Punda when we are not in the road.”163 Edna 
enjoyed being far from the other white missionaries at Djoko Punda. She spent her time 
visiting nearby villages and doing “quite a bit of reading.” “I have not seen another white 
person for a week but I am not lonesome,” she wrote.164 She continued to rely on Kazadi 
for help with preparing bread in the new conditions: this required him to make the trip to 
Djoko Punda in order to finish the baking that another white woman missionary had 
started.165 However, the Kensingers also ate bidia regularly and with enjoyment.166 
Edna and William’s friendly relationships with Kazadi and other Congolese had 
sensitized them to the role of shared meals and food preparation in facilitating cross-
cultural friendship, and may have given them a greater awareness of the double standards 
in lifestyle and labor that pertained to black and white church members on the mission 
station. Their separate accounts of a wedding between two CIM missionaries in mid-1924 
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provide evidence of their growing awareness of, and support for, the efforts of Congolese 
evangelists to alter these dynamics, and showcase their own limited efforts to shift 
structures of racial and ecclesial separation. 
Edna’s description of the meals that were held to celebrate the wedding of Alma 
Diller and Lester Bixel demonstrates that the white missionaries maintained or reinforced 
separation between themselves and black station residents through the organization of 
these meals, while also highlighting her own willingness to partially transgress these 
boundaries. The first special “wedding feast” took place inside a CIM missionary 
dwelling, with eleven white missionaries and seven white Forminière workers gathered 
around a long table.167 From Edna’s earlier descriptions of interactions between the CIM 
and the American Forminière employees, it is clear that some of the latter visited the 
station regularly out of interest in the mission, but that CIM missionaries did not consider 
many of them to be real Christians.168 Nevertheless, some friendly relationships and even 
friendships developed between the fellow Americans who lived just across the river from 
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each other.169 For this event, Edna and Kazadi worked together to make food that would 
appeal to a Western palate. “Kazadi and I were the cooks,” she related. “I worked in the 
kitchen all day, and enjoyed it so much.”170 
This “wedding feast” that was attended only by whites contrasted with the “native 
feast” the next day, when about five hundred Congolese partook of goat meat and bidia 
alongside the white missionaries. This was a grand and joyful occasion, with more guests 
than Edna had ever seen “on the Mission Station at one time.”171 Edna noted that the 
planning of food and seating arrangements had been delegated to “three of the teachers” 
who “made [the villagers] sit down in companies” and who put the white missionaries at 
a “table out in the yard in the midst of them” and fed them the “goat and bidia also.”172 It 
did not escape Edna’s attention that not all the white missionaries appreciated the 
Congolese food: “Several of our Party did not like it very well, but the rest of us enjoyed 
it very much,” she commented.173 Yet by this time, even new CIM missionaries were 
aware that refusing to eat bidia would be considered offensive by Congolese. One of the 
new missionaries who arrived in 1923 recounted her experience of being invited, along 
with the other white missionaries, to a wedding feast in a village near Djoko Punda. The 
villagers offered bidia to the missionaries and this new missionary felt sufficiently 
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pressured to “bravely” force down some of this Congolese staple, remarking that “they 
feel insulted if we do not eat.”174  
After spending years cooking alongside Kazadi, learning to appreciate bidia, and 
seeing him take initiative to facilitate her access to bread, Edna had learned the 
importance of exchanging food as a way of crossing social boundaries. As she cooked 
together with Kazadi for an all-white group, and then saw some of those white 
missionaries turn up their noses at the arrangements that Congolese teachers had made 
for a shared feast, she must have felt the incongruity. Her and William’s own 
involvement in Kazadi’s much less ostentatious wedding to Elizabeth just a few weeks 
earlier – William had officiated for both weddings – would have reinforced the blatant 
contrast between the powerful moments of solidarity that she had experienced when 
Congolese and whites ate together, and the alienation that resulted from separate 
standards for both eating and marrying.175   
William Kensinger’s description of the Bixels’ wedding – which appeared as an 
article in The Christian Evangel – went further in explicitly pointing out the importance 
of the large wedding feast in a rapprochement between white missionaries and Congolese 
evangelists and village chiefs. William’s description emphasized the role of evangelist 
Nundeke in supervising the construction of two “small native pavilions” for the event – 
one for the “missionaries” and one for “the neighboring chiefs and our evangelists.” 
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William clearly perceived that the sharing of Congolese food by all, and the choice of the 
evangelists to seat themselves off the ground together with the chiefs, communicated an 
initiative toward closer commensality. “No one can doubt but that the wedding feast 
served to bring the natives and the missionaries into closer touch than ever before,” he 
opined, “and it was felt by many that only as the missionaries mingle with the natives, 
will they be able to reach them for Christ.”176 The evangelists and chiefs also remained at 
table long after the white missionaries had retired, and the teacher Ngalula used the event 
as a platform to try to convince the chiefs to associate more closely with the mission and 
to “discuss their problems” with the CIM missionaries.177 This initiative was apparently 
well-received by the chiefs: even though the white missionaries had already left the party, 
the chiefs sought them out to express “their appreciation” for the kind reception, prior to 
returning home.178 Clearly, the Congolese evangelists were taking a leading role in this 
event as brokers or mediators of a new kind of community centered on the mission rather 
than on the specific local identities of “clan or chiefdom.”179 William’s friendly 
relationships with Congolese on the station led him, like his wife, to be sympathetic to 
such aspirations, and sensitive to the details of food-sharing and seating arrangements in 
effecting social transformation.  
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Overall, the friendly relationships that developed among Edna and William and 
Congolese household helpers and evangelists contributed to a subtle shift in the 
segregated dynamics of the mission station, while also helping to amplify or give voice to 
the catholic aspirations of Congolese young men associated with the mission. Both the 
Kensingers and the Congolese with whom they developed friendly relations were 
transformed. Edna looked to Kazadi and her other household helpers for companionship 
and fun as well as help with household tasks. She spent time teaching them English, 
music, and bread-baking skills, and learned to appreciate the Congolese food they 
prepared in return. Her interaction with these young men played a role in helping her to 
tentatively transgress certain social – and especially culinary – boundaries that kept white 
and black Mennonites in Congo separate in various domains of daily life. For their part, 
household employees gained certain advantages from their privileged association with 
young missionary women like Edna and Alma. Kazadi expanded his social network to 
include friends in faraway countries, and through the learning of English he developed a 
direct link to members of the global church half a world away. He also gained access to 
allies among the CIM missionaries who could help him with his schooling and wedding 
preparations and take a sympathetic interest in his affairs. Although the power difference 
between Edna and Kazadi remained significant, the sharing of household tasks and space 
permitted a rapprochement that differed from those employer-employee relations that 
were centered outside the home. 
Gender plays an important role in this analysis. It was primarily between white 




that such relationships could and did develop. Yet the changed attitudes that developed 
through such relationships spilled out into major public events and intersected with the 
broader ongoing efforts of Congolese evangelists to reconfigure the ecclesial landscape. 
In the case of the Kensingers, it seems fair to conclude that friendly relationships with 
young men like Kazadi played a role in shifting their sympathies toward the aspirations 
of the evangelists, sensitizing them to the impact of sharing, or failing to share, food 
across social boundaries, and even leading them to eventually distance themselves from 
the ambiguous economy of the mission station altogether.  
Kazadi maintained a lifelong desire to contribute to boundary-crossing fellowship 
and friendship between expatriate and Congolese Mennonites. In 1930, he assigned 
Graber the name “Lutonga” in order to express his desire for a less hierarchical 
relationship between the Congolese and expatriate leaders who were working together to 
shepherd the growing church. Years later, when visiting Mennonite churches in North 
America in 1957, Kazadi would describe the Mennonite church in Congo as “a new 
family, a new tribe” – one that constantly sought “new fellow believers” and tried to 
make “strangers” feel “at home.”180 In 1959, as CIM missionaries were grappling with 
the awkward but overdue challenge of integrating Congolese delegates into their annual 
missionary conferences, he proposed as a first step that all delegates eat together, 
suggested that all eat African food, and enlisted the help of white missionary women in 
                                                        




making the necessary arrangements.181 Kazadi also actively sought to respond to the 
poverty and suffering of his fellow Congolese. He prospered through the production of 
coffee and vegetables, and modeled the integration of a productive livelihood with his 
work as a pastor and respected church leader.182 A friendship that crossed racial and even 
gender boundaries helped to empower a church leader to respond to the injustice of 
colonial exploitation and to the ecclesiological ambiguities of a mission station economy 
where, even on the eve of Independence, expatriate missionaries and Congolese still 
rarely ate together. 
 
“We want to help dry tears, reduce the suffering of the poor, and bring many souls to 
Jesus”: Mothering and mission for Ernestina Janzen 
Privileged relationships between CIM missionaries and Congolese did not 
develop only in contexts of household employment. On occasion, relationships of 
solidarity grew out of CIM missionaries’ experiences of loss and vulnerability. Here 
again a gendered aspect was apparent, as specific losses that shaped expatriate missionary 
women in particular could open them up to new forms of attachment to indigenous 
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women and families. The response of Ernestina Janzen to several experiences of 
suffering and pain during these years offers a noteworthy example of this dynamic. In her 
case, the pain of losing her only two children led her to intervene in a case of kidnapping, 
bolstered in her a desire to respond to hunger and poverty, motivated her to retain a 
certain distance from the coercive logic of the state, and led her to cross racial boundaries 
through the adoption of several métis children. The new forms of solidarity engendered 
by these experiences reinforced the Janzens’ determination to begin an independent work, 
deepened their sense of collegiality with Congolese evangelists, and shaped their efforts 
to develop a self-supporting economy at Kafumba.  
When the Janzens – Aaron, Ernestina, and their five-year-old son Sonny – 
returned from their extended furlough in early 1919, they were hoping to reach some 
agreement with their Mennonite Brethren Conference that would allow them to work on a 
new, MB-funded station – though not necessarily independently of the CIM. Sometime in 
1919, probably before leaving for Congo, they had formally asked the MB Conference to 
take official responsibility for their work.183 Over the next few years, the Janzens served 
with the CIM while also beginning to plan for an MB-supported or independent work.184 
However, as their departure from the CIM was unfolding in stages, their lives were 
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overshadowed by tragedy. Only a few months after the Janzens’ return from furlough, 
they were heartbroken when their only son Sonny, aged four-and-a-half, suddenly got 
sick and died.185 The Janzens had already buried Alvina, their newborn daughter, in 
Congo in 1913.186 Ernestina never gave birth to any more children. 
The Janzens’ request for MB Conference support was denied in 1920, but they 
decided to resign that year anyway.187 They tendered their resignation to their CIM 
colleagues at the August 1920 field conference, but agreed to delay departure by a few 
more years in order to first open a new station for the CIM at Nyanga among the Pende 
people.188 That November, they sent in their resignation to the CIM Board, whose 
members were far from excited about their proposed independent venture.189 By 1922, 
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their eagerness to leave was palpable: they left as soon as they had worked to the “end of 
the third year” demanded by the Board, even though this meant leaving Nyanga with no 
expatriate missionary personnel – a scenario that the Field Conference had expressly 
asked them to avoid.190  
Several factors probably contributed to the Janzens’ desire to leave the CIM and 
begin an independent work with the hope of eventual MB support. While Aaron’s leading 
role in the September 1919 field conference that ousted the Haighs demonstrated a level 
of ongoing commitment to the CIM, this meeting also brought to the surface profound 
differences of understanding with Mr. Haigh about the positionality of expatriate 
missionaries in the church, and their proper role vis-à-vis state coercion and economic 
activities. When the Janzens observed the CIM Board taking sides with Haigh after the 
conference, this may have deepened their determination to launch out independently.191 
Assurances of support from Alma Doering, who was busy launching an 
“undenominational branch” of the CIM with non-Mennonites from Grand Rapids, 
Michigan, may have given them courage to brave the displeasure of the Board and to 
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launch a venture of expansion even without assurance of funding from their own 
conference.192 However, while all these factors likely played a role in shifting the 
Janzens’ focus away from the CIM, some of the clearest evidence of the Janzens’ 
changing understanding of their mission comes from the writings of Ernestina, especially 
in her reflections as a mother on her experiences of loss. 
In contrast to the more businesslike tone of her husband, Ernestina’s letters in The 
Christian Evangel and the Zionsbote are sprinkled with details about her own emotional 
response to various events. Like other CIM missionary wives, Ernestina was relatively 
tied down to her household on the Kalamba station while Aaron did the bulk of traveling 
for CIM meetings or for village visits. As a teacher at the Kalamba school, she had spent 
hours teaching catechumens and prospective evangelists, and had developed a certain 
rapport with her mentees, many of whom now served as teachers in distant outstations. 
She longed to visit them, and wrote that they also often asked explicitly for her to come 
visit them along with her husband. 193 After Sonny’s death, she had her first opportunity 
to accompany her husband on an itinerating tour of the outstations, and cited the fact that 
it was school holidays and that her “darling” son was no longer with them as factors that 
permitted her to travel.194 On a practical level, the loss of a child freed her to visit her 
mentees more easily, at a time when she was seeking another outlet for her mother love. 
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Shortly after Sonny’s death, Ernestina reflected that her heartbreak had 
strengthened her sense of mission in Congo by bringing home to her in a new way the 
equality of all in the eyes of God: 
When our beloved child passed away, we were with empty hands as the 
natives called it. They said to each other, “Now Madikanyi and Mama 
Luse will leave us. They will not stay in our country any longer, for they 
had to bury both of their children here in Africa. They will go home.” 
Finally they asked us whether we were going to leave them now. We said 
no, for the souls in Africa were now not less precious in the eyes of our 
Lord, neither in ours, than before. Yes, he liveth, for the price of one soul 
is [of] more worth to me since our child left us than before.195 
Ernestina concluded by urging her readers to participate in sharing the good news in 
Africa, again appealing to the intrinsic God-given worth of all humans in order to 
motivate her readers to give and go. Pleading for prayer for “these people” and for “us,” 
she reminded her readers that “many fathers, many mothers, many children who never 
heard of Jesus are more precious in the eyes of our Lord than our children are in our 
eyes.”196 
When the Janzens moved to Nyanga in March 1921, they joined Ngalakabue and 
his fellow Congolese evangelists in the CIM’s first ministry to the Pende people. On their 
arrival, they were confronted with a high level of human suffering among the Nyanga 
residents, with whom their communication was still very limited. Ernestina struggled 
with feeling powerless, because of the language barrier, to be able to help.197 Although 
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her communication skills were limited in this new context, she sent her household helpers 
to deliver firewood to elderly people who had been blinded with traditional medicine, and 
who now sat shivering with cold in their huts, uncared for by other villagers; she also 
shared some food with these neighbors.198 Soon after their arrival, an event occurred that 
tested the Janzens’ association with state coercion and showcased the increasing 
compassion that they were learning to feel toward human suffering due to their own 
experiences of loss. 
One of the Congolese teachers who was placed in a nearby village came to the 
Janzens to tell them that one of his schoolgirls had just been sold as a slave by the village 
chief. The Janzens were extremely moved by this situation, but did not want to involve 
the state in the affair, since it imposed a death penalty on human trafficking. They 
decided to attempt to recover Shebubu “without having to say anything to the State man 
about it.”199 Aaron spoke “lovingly and sternly” to the son of the chief and urged him and 
his men to go retrieve the girl. They initially refused, arguing that she had probably 
already been sold on to another buyer, and was surely ten days’ journey away by now. 
However, three days later they came to the mission bringing Shebubu’s mother and a girl 
whom they claimed was the kidnapped child. The Janzens strongly suspected this of 
being a trumped-up story, since the men had returned so quickly. They believed that the 
woman and child were only pretending to be related, under threats of death from the 
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village chief, in order to protect the chief and his men from the state death penalty. 
“Alas,” exclaimed Ernestina, “Once again they had taken a child away from a parent and 
had given it to this mother to stop her from crying.”200  
The Janzens decided to hold Shebubu’s mother and this girl hostage on the 
mission compound, while giving the men the order to bring the right child. The men were 
extremely reluctant, and claimed to be willing to brave the death penalty rather than 
comply. This led the Janzens to earnest intercession on behalf of the lost girl. “Beloved 
Ones, you may think that we often struggled on our knees with Jesus, who loves the 
children, for poor Shebubu, who was so far away from her parents,” related Ernestina. 
Eventually, the Janzens’ hunch was confirmed as the husband of the woman showed up 
and confirmed that the girl being held at the mission was not theirs. The group stayed 
three weeks on the mission compound, until one evening the stolen Shebubu was 
unexpectedly restored. Ernestina recounted this event with great pathos, and related the 
emotional reaction she experienced as she observed this mother being reunited with 
Shebubu even as her own son was lost to her: 
One evening, as we were having our meal on the veranda, people came 
with a girl and brought her to us on the veranda. We immediately had the 
mother called, without saying anything to her, because we wanted to know 
if this was her child. The mother came, and before she had asked us what 
was going on, she saw Shebubu standing there. O, how great was her joy! 
There was no more doubt: this was the sold Shebubu. She embraced the 
child and called out again and again, while leaping around the veranda 
with her, “My child, my child!” Her face shone with joy, but her eyes 
streamed with tears. 
                                                        




Dear ones, I will never forget that impression. It overwhelmed me 
completely. My appetite for food was gone, I had to go into the house. I 
thought, how indescribably great would be the joy if we could see our little 
son so unexpectedly, who has already been with Jesus for two years.201 
The experience of helping to reunite Shebubu with her parents made a deep 
impression on Ernestina. Not only did it forcefully bring home to her the commonality 
between her love for her dead son and this mother’s love for her lost daughter, but it also 
made her determine to devote her efforts anew to relieving suffering and poverty all 
around her. “There are so many tears being wept in this world,” she mused, referring to 
the suffering and hunger of brethren in Russia as well as those in Congo. Surely, she 
concluded, Jesus’ calling required all to do everything in their power to “relieve the 
misery and bring souls to Jesus.”202 Ernestina’s frequent references to hunger and poverty 
show that she was not referring only to “spiritual” salvation. Central to her sense of 
mission was the conviction that all Christians were called to “help dry tears, reduce the 
suffering of the poor, and bring many souls to Jesus.” It was only “when the tears, 
suffering and poverty come to an end,” that the mission would be completed.203 
The Janzens’ intervention in Shebubu’s kidnapping brought them into greater 
solidarity with the suffering of impoverished Pende villagers who were at the mercy of 
slave-traders, and they chose to position themselves as an alternative to the coercive 
power of the state in this case. The death of a child acted as an equalizer, bringing them 
closer to the suffering of Congolese who had also experienced similarly heartbreaking 
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losses. It led them to articulate their mission in more holistic terms, while also pushing 
them to find theological language for the new sense of equality they felt with Congolese 
as fellow human beings.  
In 1922, the Janzens took another step which may have contributed to overcoming 
social barriers between themselves and Congolese. A six-month-old, métis baby boy was 
brought to them by a state official during their travel from Nyanga to Kikandji, and they 
adopted him and brought him up in their home.204 Nganga Paul was one of at least seven 
métis children who eventually grew up in close association with the Janzens’ 
household.205 The Janzens described Nganga Paul as their “adopted child” whom they 
were “bringing up,” but he did not accompany them on their furloughs, and he moved 
into the home of a Congolese pastor (Djimbo Kubala Timothy) at the age of twelve.206 
Aaron described Nganga Paul as “a full time missionary” who worked hard and faithfully 
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to help the white missionaries in their tasks, but was not paid “because he was our 
adopted child getting clothes and food.” At some point in his early adulthood, this 
arrangement ended and he began to receive payment for his work.207 Another official 
history of MB mission work in Congo describes Nganga Paul as “an orphan trained in the 
home of the Aaron Janzens.”208 In the 1940s, when more white missionary families were 
present at Kafumba, these biracial adoptees inhabited an ambiguous position, living in 
missionary homes and enjoying better food and clothing than the “black” Congolese 
children, but less privileged than the white missionary children, especially with respect to 
educational opportunities.209 At the time of the initial adoption of Nganga Paul and the 
other children, however, the Janzens perceived their choice to adopt as a step of 
obedience to God’s command to take “care of the needy,” and seem to have been 
motivated by solidarity and the desire to respond to racial injustice. They explained that 
the thought of their own departed son suffering like these abandoned children had “gone 
through [their] hearts” and led them to welcome these children, uncared for by white and 
black alike, “into [their] heart and home.”210 
As the Janzens prepared for their departure from the CIM, they made an effort to 
associate Congolese evangelists with them on their new venture. In May 1922, Aaron 
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made a special request to the CIM Field Committee to be permitted to bring two trained 
teacher-evangelists – Mudiankuanga and Kahuku – with them to Kikandji.211 These were 
part of a larger group of six to eight Congolese Christians from Djoko Punda and/or 
Nyanga who accompanied the Janzens to Bakuese territory.212 During the three-week trip 
to Kikandji, the group gathered together around the fire in the evenings for singing and 
prayer.213 Nightly prayer meetings continued after their arrival in Kikandji. Ernestina 
described “prayer meetings every evening for a revival” together with the Christians who 
had accompanied them from Nyanga.214 Whether consciously or not, the Janzens and the 
Congolese Christians who accompanied them were sharing an identity as missionaries 
who, together, were crossing geographical and ethnic boundaries to share their faith. 
Although there was another white missionary couple with the Janzens during the first few 
months at Kikandji, it appears that these daily revival-oriented prayers were not racially 
segregated.215  
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Over the previous several years, the Janzens had worked alongside Ngalakabue 
and his colleagues in Nyanga, and had been reminded by Mutualonkone in Kalamba of 
their role as facilitators in a broader effort of Congolese-led gospel proclamation. They 
had developed a sense of shared vocation with these men, which was increasingly 
expressed concretely through shared worship. When Janzen later reflected back on his 
pioneering days at Kafumba, he wrote about the missionary role of Congolese evangelists 
in a way that was typical for the time, emphasizing their special capacity to reach “their 
own people.”216 However, he combined this with a clearly articulated goal of shared 
worship as the outcome of such missionary evangelism: 
Getting the Gospel into all the villages cannot be done by workers from 
the Homeland but can only be successfully done by their own people. 
They understand their own people better and can get to their hearts better 
after having experienced a living faith in Christ. We praise the Lord for the 
number of Christians we now have with whom we can gather at the Lord’s 
table and to worship with them.217 
Through these experiences of collegiality and shared worship, the Janzens’ vision 
increasingly coalesced with the catholic aspirations of Congolese evangelists who sought 
to cross ethnic, linguistic, and racial boundaries with the gospel in ways that had the 
potential to subvert colonial categories. 
Even before losing Sonny, the Janzens had been predisposed to see Congolese 
evangelists as their colleagues in ministry, to understand missionary work as an 
alternative politics to the exploitative activities of the state, and to assume that expatriate 
missionaries and Congolese of various ethnic backgrounds needed to worship together. 
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They had observed the labor recruitment tactics of the state at Kalamba in 1913 and had 
sought to distance themselves from the logic of coercion. They had expressed their 
concern for the economic well-being of Kalamba residents by founding a market there in 
1914. They had experienced a revival at Kalamba in 1915 that began with the 
interruption of an all-white missionary prayer meeting by Congolese household helpers. 
However, as they eventually parted ways with the CIM, their experiences of loss 
deepened their existing convictions to the point where they felt ready to take a more 
decisive step.  
At least in part, the Janzens left the CIM due to their sense that its ecclesial 
imagination was incompatible with their own. The authoritarian character of the CIM’s 
lead missionary was an obstacle to the kind of church which they wished to see born: one 
which retained a certain ambiguity vis-à-vis state coercion, which conceived of 
Congolese evangelists as missionary colleagues, and which contributed to greater 
economic well-being for its members as a foundation for financial self-support. The 
Janzens’ ideals were still embryonic, and would be worked out further as they initiated a 
new ecclesial economy at Kafumba. However, Ernestina’s interpretations of her 
experiences of tragedy and loss offer a window into the process by which these ideals 
began to take more concrete shape. As Ernestina grasped for new theological language to 
express the sense of human equality she felt with Congolese who were suffering from 
exploitation and social dislocation, she redefined her mission to include the drying of 
tears and the reduction of poverty and suffering. As she and Aaron eventually took the 




her sense of mission in a way that had the potential to respond to some of the injustices 
and double standards of the CIM station economy. 
 
Conclusion 
This chapter has sought to connect the seemingly disparate themes of labor, 
ethnicity, gender, and friendship through the use of an ecclesiological lens of analysis. By 
bringing these themes together, it has sought to show that what was at stake within the 
missionary encounter during the unsettled years following World War I was whether the 
mission station would be run by expatriate missionaries as a “plantation,” or by 
Congolese and American colleagues as a base for the expansion of a new, trans-local 
ecclesial order. These explorations of the labor context and of the catholic aspirations of 
Congolese evangelists have brought to light the transformative significance of friendships 
and relationships of solidarity in moving a catholic vision forward in small, yet noticeable 
ways. 
First, a reconstruction of the labor context on the CIM stations showed that 
overall, the CIM missionaries at Djoko Punda depended substantially on Congolese labor 
and made considerable efforts to secure and retain this labor. At the same time, they 
generally failed to question or challenge either the colonial logic that was contributing to 
social upheaval around them, or the logic of white superiority that legitimized their 
ongoing control over the movements, labor, and bodies of Congolese associated with the 
station. However, their logic was not identical to that of the state – they sought the 




the gospel would transform them into productive, chaste, hard-working church members. 
Meanwhile, regardless of what the CIM missionaries thought they were doing, the 
mission station served as a refuge for some Congolese – especially the teacher-
evangelists – who saw the missionaries as a potential source of patronage and protection 
from competing demands on their labor and their bodies.  
Second, the analysis of the labor context helped to bring to light the significance 
of the evangelists’ catholic aspirations. Through their association with the mission, they 
were grasping for a trans-local, catholic ecclesial identity which would ultimately 
challenge and undermine colonial exploitation. By framing their work as a shared work, 
alongside missionaries, “for the Lord” and “not for worldly things,” they were expressing 
their agency as conveners of new communities “larger than those of clan and 
chiefdom.”218 Their catholic aspirations resembled those of the freed slave evangelists 
working in the same region: their missionary efforts, and even the ethnic consciousness to 
which they appealed, were part of an attempt to challenge the social order of indirect 
rule.219 In short, Congolese evangelists were resisting a system of labor exploitation that 
made them into ecclesial subordinates, and they did this both by expressing their 
missionary vocation and by attempting to draw expatriate missionaries into their vision as 
colleagues and collaborators rather than superiors.  
Finally, this struggle for catholicity was most clearly expressed in the context of 
friendships and relationships of solidarity that developed on the margins of official CIM 
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deliberations and strategies. Within the missionary encounter, friendship was a significant 
ecclesial practice that helped to constitute the church in a new way by enfolding white 
and black Mennonites into a single ecclesial imagination.220 White missionary women 
and Congolese young men played a central role in these friendships and alliances. In the 
kitchen, on the path, and outside regular church hours, white and black Mennonites 
developed relationships in which they ate, cooked, laughed, sang, and celebrated 
together. These relationships amplified the voices and catholic aspirations of Congolese 
evangelists, and in turn transformed other white missionaries as well. To be sure, the 
overall situation was still one of grave and deepening inequality in which expatriate 
missionaries drew on Congolese labor in ways that denied their equality as fellow church 
members. These friendships formed on a small scale, and did not lead to a revolution or 
an overhaul of uneven ecclesial relations. Yet through friendships and experiences of 
solidarity, the ground shifted slightly. The use of an ecclesial lens of analysis makes it 
possible both to perceive the profound tensions that undermined catholicity within the 
encounter, and to identify relationships of friendship and solidarity as the terrain on 
which a catholic vision for the church continued to move forward.
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CHAPTER SIX. “Mennonite tribes” and the “undenominational” standoff, 1922-
1927 
By 1930, Mennonites in the United States had spent several decades in 
intensifying interaction with American society in general, and American Protestantism in 
particular.1 They had strengthened their denominational identity by developing 
educational, missionary, and relief institutions which both drew them into collaboration 
with other Protestants, and reinforced their separate identity.2 At the same time, they were 
growing rapidly: the population of Mennonites in the United States more than doubled 
between 1906 and 1936.3 However, an unresolved tension lay at the heart of American 
Mennonite identity. As Juhnke points out, during the late nineteenth and early twentieth 
centuries, American Mennonites had “organized to become a people of mission as well as 
a people of preservation.”4 Their efforts to move actively into the world through mission 
remained in tension with their urge to maintain a separate sense of peoplehood. This 
tension between ecclesial and ethnic identity came into sharper focus as Mennonites’ 
missionary efforts began to result in the conversions of those who did not share the 
missionaries’ ethnic background.5 
                                                        
1 Juhnke, Vision, Doctrine, War, 27–31. 
2 Juhnke, 30–31. 
3 Juhnke, 303. 
4 Juhnke, 314. 
5 See for example Philipp Gollner, “How Mennonites Became White: Religious Activism, Cultural 
Power, and the City,” The Mennonite Quarterly Review 90, no. 2 (April 2016): 177–80. For more on 
Mennonites’ activist outreach in urban “home” missions such as those in Chicago, see Smith, Mennonites 




By the 1920s, American Mennonites were beginning to reflect on the interaction 
between ideals of Christian equality and issues of racism and ethnocentrism in both a US 
and an international context. Their involvement in the missionary movement gave a new 
impetus to these reflections, as Protestant missionaries around the world began to address 
concerns of “race prejudice” at their meetings and conferences.6 Mennonites in the CIM 
constituency also interacted with these themes and recognized the role of the missionary 
encounter in bringing them to light. For example, CIM Board member W.S. Shelly 
claimed that one of the “triumphs” of the gospel in the context of foreign mission was 
that it had allowed American missionaries to overcome racist attitudes in overseas 
contexts as they had learned to “really love” the “dark-skinned” Christians as fellow 
“children of God.” Shelly expressed the hope that this victory over the “natural racial 
prejudices” of white missionaries and their sending churches would be transferred back to 
the “Churches of America” and inspire them to deal appropriately with the “race 
question.”7 While Shelly’s analysis reflected a rather unsophisticated understanding of 
the subtleties of prejudice and racism, especially in its assumption that “triumph” had 
                                                        
6 A major statement on race relations in mission was created at the Jerusalem meeting of the IMC; 
mainline Protestant missions had been addressing these themes for some years. —International Missionary 
Council, The Christian Mission in the Light of Race Conflict, vol. IV, VIII vols. (London: Rumford Press, 
1928). For additional statements on race and gospel equality in relation to Christian mission, see Smith, The 
Christian Mission in Africa; Edwin William Smith, The Golden Stool: Some Aspects of the Conflict of 
Cultures in Modern Africa, Second ed., with a foreword by the Right Hon. Sir F.D. Lugard, The Twenty-
Sixth Hartley Lecture (London: Society for the Propagation of the Gospel in Foreign Parts, 1927); J. H. 
Oldham, “Developments in the Relations between White and Black in Africa (1911-1931),” Journal of the 
Royal African Society 32, no. 127 (1933): 160–70. For a discussion of the interaction between discussions 
about race and the development of internationalism and missiologies of world friendship among mainline 
Protestant missionaries, see Robert, Dana L., “The First Globalization: The Internationalization of the 
Protestant Missionary Movement Between the World Wars,” International Bulletin of Missionary Research 
26, no. 2 (April 2002): 50–66. 




already been achieved, it was one of the first attempts in the pages of The Christian 
Evangel to reflect on the relationships between white Mennonite missionaries and new 
Christians on the mission field in terms of racial equality in the church. 
Other American Mennonites pushed such reflections further. As they explored the 
subtleties and nuances of “race prejudice” in the context of the ecclesial fellowship that 
occurred after missionaries and missionized began to worship together, they began to 
demonstrate a level of self-awareness about the exclusive potential of their ethnic 
enclaves. For example, in a 1927 article in The Christian Evangel, Goshen College 
professor John Umble engaged in detailed exploration of the Mennonite “race prejudice” 
that, in his view, prevented non-Mennonite worshipers from being attracted into long-
term church membership and fellowship within Mennonite congregations. While Umble 
rejoiced that American Mennonites seemed to be effective at reaching out to non-
Christians of different ethnic and economic backgrounds, he was chagrined to observe 
that Mennonites subsequently struggled to integrate these new believers into their local 
congregations. With distress, Umble decried the continued homogeneity of these sending 
congregations as evidence of their “selfish reserve” and “pride of race”: 
Although we have lived in the world’s greatest melting-pot of nations for 
two centuries or more, we are still German and Swiss through and through, 
even though many of us have forgotten the use of our mother tongue... 
[W]e have scarcely learned, as a group, the ABC of adaptation.8 
Umble provided multiple examples of the subtle ways in which the tendency to cling to 
“German” cultural characteristics such as cleanliness, honesty, or thrift directly 
                                                        
8 John Umble, “Race prejudice an obstacle to evangelism in the Mennonite Church,” The 
Christian Evangel, January 1927, 10–11, 21, 24. For Umble, “race” referred not to skin colour but to the 




undermined Mennonites’ ability to extend “spiritual fellowship and social communion to 
others of non-Mennonite parentage,” even when these brothers and sisters met “the 
requirements of church membership.” He lamented that a “Mennonite background on its 
purely physical side may actually stand in the way of our missionary program.” Umble 
concluded by urging his ethnically Mennonite readers to lay their “selfish reserve aside 
long enough to take our new brother into our hearts,” and called for “a new influx of non-
Mennonite blood that knows of no other heritage than the heritage of faith.”9 
Ironically, Umble’s reflections were published at the same moment that the CIM 
Board accepted the resignation of Alma Doering and lost nearly all of its non-Mennonite 
missionaries, while CIM missionaries in Congo strengthened ecclesial control over 
African church members through the codification of harsh discipline and the 
multiplication of rules that created a double standard between white and black 
Mennonites in Congo. The parallel processes by which white missionary women, non-
Mennonites, and Congolese Christians were disempowered during the consolidation of 
mission rules and procedures in the mid-1920s constituted a strong performance of male, 
Germanic Mennonite identity which reflected the dynamics that Umble had perceptively 
identified in North America. Even as the growing self-awareness demonstrated by 
Americans like Umble was directly fueled by observations of the new possibilities for 
fellowship made possible by the missionary movement, the principle of racial equality in 
the church was being undermined through the codification of a two-tiered understanding 
of church in Congo. A clearer understanding of this paradox requires careful attention to 
                                                        




specific processes of denominational and organisational routinization, and to the groups 
who were most directly disempowered by these processes: Congolese male evangelists, 
and white missionary women. 
This chapter examines the conflict that led to Doering’s resignation in 1926, and 
that marked the final parting of ways between Doering’s nondenominational faith 
mission model and a CIM under ethnic Mennonite control. It argues that the processes of 
routinization and codification of mission rules and procedures, and the consolidation of 
CIM’s collaborative relationship with the policing function of the state, led to an 
important shift in the ecclesial understanding of the CIM. While Doering had promoted 
an understanding of the church as a band of regenerated missionaries, both black and 
white, who worked together to cross ethnic and denominational boundaries in mission, 
the CIM’s process of consolidation reoriented it toward an understanding of the church in 
ethnic and denominational terms, and an understanding of mission as an enterprise of 
education and institution-building compatible with the civilizing activities of the state. 
Congregational decision-making within a free church ecclesiology was sacrificed in favor 
of a two-tiered understanding of the church in which white male Mennonites exercised 
increasing control. The result was the disempowerment of non-Mennonite CIM 
missionary women and Congolese evangelists, which culminated in the resignation of 
Doering. When the dust settled, the CIM had lost another major advocate for the 
missionary identity of Congolese evangelists. 
The chapter is organized into three sections. A first section examines Doering’s 




the United States in 1921. Although Doering convinced the Board to embark on yet 
another inter-denominational engagement through an alliance with non-Mennonite 
mission enthusiasts from Grand Rapids, Michigan, the Board was reaching the limit of its 
willingness to allow Doering to dictate its mission strategy. A second section examines 
the processes of revision and consolidation of mission “rules” – meant to govern the 
behaviour of Congolese church members in general and evangelists in particular – and 
mission “by-laws,” which sought to regulate the CIM missionaries’ decision-making 
processes. It shows that these processes of routinization were part of a larger process of 
denominational identity formation and consolidation which reduced the leadership role of 
women, and traces the ways in which the new rules, by reifying a disjunction between 
“mission” and “church,” disempowered both white missionary women and Congolese 
evangelists. The final section explores the agency of Congolese evangelists and white 
missionary women – especially Doering – as they interacted with and resisted these 
changes, and highlights the interconnections between race and gender in this process. 
 
A final “undenominational” effort: the Grand Rapids Auxiliary, 1922 
By the time the Great War ended in 1918, Doering had been away from the 
United States for six years, and had been struggling with the CIM Board about the 
recruitment of Pentecostal workers since 1914. When she finally returned to the United 




regularize her relations with them.10 The fact that she was visiting Mennonite churches 
from the CIM constituency without having met with Board members beforehand caused 
them additional concern.11 When the Board eventually met with Doering in August 1921 
after she had failed to show up at a previous appointment, they attempted to assert control 
over her activities by insisting that she “not...make any definite arrangements or plans for 
future work among the churches of our Conferences until after Conferences are held, 
when the Board will further advise.”12 Their discussion with her on this occasion 
addressed the “standing of Miss Doering in the Mission,” her “experiences in Europe,” 
and the “Pentecostal Movement in Europe and America touching our Mission work.”13 It 
is not clear whether the Board’s opinions on Pentecostalism played a role in influencing 
Doering on this occasion. By 1917, the leading Pentecostal papers in which her sermons 
had featured prominently during her wartime stay in Europe had already stopped 
publishing her writings, and all mention of Doering in these periodicals had ceased by 
1920. This suggests that Doering had already parted ways with the movement to some 
extent.14  
                                                        
10 Doering was summoned home by the Board in early 1919. —Minutes, CIM Board, January 
1919 [n.d.], AIMM records. Ill health may have detained her in Europe; health issues had repeatedly played 
a role in delaying her movements during the previous decade. For Doering’s 1921 return date see J.L., “The 
Cry of the Congo,” 8. 
11 Minutes, CIM Board, 8 July 1921, AIMM records. 
12 Minutes, CIM Board, 8 July and 3 August 1921, AIMM records. 
13 Minutes, CIM Board, 3 August 1921, AIMM records. 
14 The Latter Rain Evangel carried frequent articles by Doering between 1912 and 1916, and 
continued to promote her book until 1918 and to list small contributions received for her support until mid-




A few months later, in September 1921, the Board came to the conclusion that 
Doering’s assignment was to do “deputation work among our churches” and that she 
would not, despite her request, be allowed to go to Congo as a CIM missionary at this 
time.15 Doering appeared to submit to this requirement. Her letters began to appear again 
in The Christian Evangel in early 1922, under Haigh’s editorship, and she embarked on a 
rigorous program of travel and fundraising visits to Mennonite churches.16 Funds 
received in response to her appeals were turned over to the CIM Board, and in 1922 
nearly 15% of the $14,000 received by the CIM passed through her hands, while she 
undoubtedly stimulated direct giving in substantial ways as well.17  
It is likely that Doering’s long connection with the CIM, her desire to shape its 
future, and her hope to eventually work in Congo were strong enough to motivate her to 
maintain relations with the Board and the Mennonite constituency and to at least initially 
submit to the Board’s requirements. However, she would consistently refuse to cooperate 
with the Board’s attempts to maintain exclusive Mennonite control over the Congo Inland 
Mission project, which she saw – accurately in many senses – to be her brainchild. In 
addition to promoting her own understanding of the urgency of expansion to new “tribes” 
                                                                                                                                                                     
mention her again. Occasional mentions of Doering in the Pentecostal Evangel and Bridegroom’s 
Messenger ceased after 1920. 
15 Minutes, CIM Board, 19 September 1921, AIMM records. 
16 E.g., Alma E. Doering, “The glory of a great crisis,” Michigan, 12 December 1921, The 
Christian Evangel, January 1922, 12–13. Information on her packed travel schedule can be found in Alma 
E. Doering, “Does God answer prayer?” The Christian Evangel, August 1922, 174–75. 





in Congo, she began once again to seek resources outside the Mennonite fold in order to 
realize this vision. 
Doering’s letters in The Christian Evangel during this year reflected her intense 
conviction that the CIM urgently needed to expand to new “tribes.” Her letters screamed 
with uppercase and bristled with statistics and pre-millennial urgency as she tried to press 
the American Mennonites into overcoming their “deadly apathy” and recognizing that 
“foreign missionary work is in these last... days, the ONE VITAL WORK OF THE 
CHURCH.”18 More than anything, Doering was frantic at the idea that the “four tribes” 
for which the CIM had accepted responsibility were in imminent “jeopardy of being 
turned over to the Catholics, if we do not occupy them.”19 She could hardly reign in her 
impatience at Mennonites who sought to create new college “endowment funds” when 
there were huge areas in Africa without even a primary school. Railing against this 
inward focus, she insisted that Christ “always went where need was greatest and darkness 
blackest,” and that the paltry sum of $50,000, which American Mennonites in the post-
war period found they could easily spare to “endow a single chair” at one of their church-
owned colleges, should rather be used “to endow four large tribes.”20 This would be a 
worthy investment for the Kingdom, she argued, since the post-war exchange rate made 
American money worth more in Congo, and, more importantly, since the Congolese who 
                                                        
18 Alma E. Doering, “How to solve the missionary problem,” The Christian Evangel, March 1922, 
60; Alma E. Doering, “How to solve the missionary problem (continued),” The Christian Evangel, April 
1922, 82. All caps in the original. 
19 Doering, “The glory of a great crisis.” 




converted to Christianity would soon take up the baton and become “propagators of the 
evangel” themselves.21  
Without being too direct, Doering was effectively reminding her readers that if 
their pacifist convictions had indirectly yielded wealth for them during the Great War by 
allowing them to benefit from the high war-time prices of farm commodities, a true 
loyalty to God’s Kingdom would not let them use that “war-induced income” only for 
themselves.22 As a skilled fund-raiser, she drew on a trope that was influential among 
American Mennonites in the immediate post-war era, as they sought a “moral equivalent 
to war’s sacrifices” during the Great War.23 As American Mennonites channeled their 
significant 1920s prosperity into relief programs, mission agencies, denominational 
coffers, and educational institutions, Doering worked hard to ensure that the CIM would 
be well-endowed. 
In late 1921, Doering convinced the Central Mennonite congregation of North 
Danvers to pledge $10,000 over five years for the opening of a new station among the 
“Bampendi tribe.”24 She was thrilled that the “menaced Bampende tribe” was “saved,” 
and over the next few months seems to have convinced the Board to let her be one of the 
missionaries to the Bapende, to depart “within the year.”25 The Board accepted the funds 
                                                        
21 Doering, “The glory of a great crisis.” 
22 Juhnke, Vision, Doctrine, War, 246–47. 
23 Juhnke, 246–54. 
24 Doering, “The glory of a great crisis.” 





with multiple conditions, especially stipulating that it would retain control over their 
administration, that the new station was “not to be construed as a separate work,” and that 
“the station or stations as well as the Missionaries are to be under the jurisdiction and 
supervision of the Congo Inland Mission Board.”26 Thus even while Doering was still 
limiting her fund-raising efforts to the Mennonites, the tug-of-war for control over funds 
and strategy began its next round. 
Sometime during 1921 or early 1922, the Janzens reached out to Doering for 
support as they processed the implications of the MB Conference’s denial of their request 
for official support and the CIM Board’s negative reaction to their proposed departure. 
The Janzens apparently wrote to Doering to express their “dire distress” at being 
“practically abandoned” by their home churches, who had apparently told them that they 
“could not back them if they undertook to occupy a whole new tribe.”27 The Janzens 
apparently asked Doering to conduct deputation work in their churches on their behalf in 
order to attempt to raise funds for their work and to convince the MBs “to occupy the 
tribe.”28 Doering would have resonated with the actions of the Janzens, whom she had 
personally recruited a decade before, and who had now braved the displeasure of the CIM 
Board and had launched a venture of expansion even without an assurance of funding 
from their own conference. If the Janzens sought the advice of Doering at this juncture, 
                                                        
26 Minutes, CIM Board, 21 December 1921, AIMM records. 
27 J.L., “The Cry of the Congo,” 11. There is no independent corroboration of this claim, made by 
Doering and/or Mrs. J. Loeks (“J.L.”) in a 1922 pamphlet. Doering exaggerated on occasion and may have 
been doing so in this instance. 




this suggests that she had remained an ally for them in cases where their strategy and 
vision diverged from that of the CIM.29  
Doering’s actions during 1921 and 1922 demonstrate that she was acting to some 
extent independently of the CIM Board, drawing both Mennonites and non-Mennonites 
into her urgent quest to bring the gospel to the four “unevangelized tribes.” While there is 
no indication of when, or whether, she visited MB churches, Doering used her formidable 
networking capacity to make an important connection in summer 1921 with a group of 
non-Mennonite churches in the Grand Rapids, Michigan area, and encouraged them to 
consider work in an area adjacent to CIM territory in order to reinforce the Janzens, 
whom she referred to as “the two intrepid lonely workers.”30 Despite getting the Board’s 
orders in September 1921 to do deputation only “among our churches,” she actively 
pursued this Michigan connection. 
Doering played a central role in the creation, in early 1922, of an 
“undenominational branch” of the Congo Inland Mission in Grand Rapids. This group, 
representing several denominations, met on January 24, 1922, to elect an Auxiliary 
Council and to inaugurate a “grand, united effort in sharing [the] gospel wealth with 
those who have been waiting unfed so long.”31 The new group had the impression, 
undoubtedly gleaned from Doering, that it could work in concert with the existing, 
                                                        
29 Recall from Chapter Four that an article by Doering had been printed in the Zionsbote during 
Janzens’ 1916-1919 furlough, very likely at their instigation. —Alma Doering, “From Switzerland,” 
Morges, 12 September 1918, Zionsbote, 16 October 1918, 4–5. 
30 J.L., “The Cry of the Congo,” 10; 14.  




“denominational faction” of the Congo Inland Mission.32 Doering only informed the 
Board about the new group’s aspirations after it had already considerably advanced in its 
strategizing and reflecting, under her guidance.33 
While the Board could hardly turn down an opportunity to gain volunteers and 
funds to support the struggling work, they were clearly cautious. Board members D.N. 
Claudon and E. Troyer had an initial meeting with Doering and the Grand Rapids 
“brethren” in April, and learned of their desire to “work under [the] Board.”34 They 
agreed to invite the Grand Rapids group to another meeting with the entire Board in May 
1922, but planned to have a separate meeting with Doering on the same occasion and to 
come prepared with a “list of questions” for her.35 The May meeting with the Grand 
Rapids group took place in due course, but Doering – perhaps conveniently for her – was 
absent. The Board found itself meeting with four representatives of the new auxiliary, 
agreeing that their relative statements of faith were “harmonious,” and resolving to 
consider the applications of “a limited number of such missionaries who have been 
accepted by the Board at Grand Rapids” in an arrangement whereby the Grand Rapids 
missionaries would “work under the rules and regulations of the C.I.M. Board for three 
                                                        
32 J.L., 17. 
33 A letter from Doering was read which related “the Missionary enthusiasm in Michigan and their 
desire to labor with us.” —Minutes, CIM Board, 24 January 1922, AIMM records. 
34 Minutes, CIM Board, 6 April 1922.  




years.”36 Once again, as in the case of the European Pentecostals, Doering had managed 
to draw the CIM into the role of a channel for the sending of inexperienced missionaries. 
Shortly after this meeting, the Michigan group put out an official brochure for the 
“Congo Inland Mission (undenominational branch)” in which they presented their 
philosophy of mission and narrated the development of their relationship with the 
original, “Mennonite” CIM. The brochure offers a unique window into Doering’s 
understanding of the nature of the collaboration between the two groups; while the 
brochure was ostensibly authored by prayer band secretary Mrs. J. Loeks, Doering’s 
influence shone through on every page.37 Many elements of this brochure would have 
come as a surprise to Board members. Doering was listed on the inside cover as the 
“deputation secretary,” and a list of “our C.I.M. missionaries” included, in first place, 
“Miss Alma E. Doering,” followed by “Rev. and Mrs. L.B. Haigh” and “Mr. and Mrs. 
Aaron Jansen [sic] (Formally occupying the Bakuese tribe).” The eight “former European 
workers of the C.I.M.” were also listed. Doering was having none of the Board’s 
denominational exclusivity.  
Overall, the brochure promoted the narrative that Doering was the central initiator 
of CIM activities past and present, and that the CIM itself, though “denominational in 
organization,” was inexorably, even if “unintentionally,” becoming “international, as well 
                                                        
36 Minutes, CIM Board, 3 May 1922. 
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band secretary” listed on the inside cover. Loeks was present at the 3 May 1922 meeting with the CIM 
Board, and wrote regular prayer updates for supporters. See Mrs. John W. Loeks to “Prayer Helpers,” The 
Christian Evangel, December 1923, 274; Mrs. John W. Loeks to “Prayer helpers,” 21 February 1923, 




as interdenominational.”38 The “denominational” CIM was presented as sadly unable to 
“enter” the “Bashilenge, the Babingi and the Bachokwe... portions of their assigned 
territory” due to a lack of volunteers from within their ranks, despite their heroic and 
Doering-induced last-minute mustering of resources for the “Bampende.”39 To add to the 
sense of crisis, the brochure presented the CIM as having been initially reluctant to 
collaborate with the Grand Rapids folks. In a paragraph that must have embarrassed the 
CIM Board members, the brochure contrasted the new group’s willingness to “cheerfully 
coöperate to meet the existing crisis” with the denominational sensibilities of the 
Mennonites: 
But the Mennonite Brethren had for years been looking forward to 
thrusting forth enough of their own workers to enable them to have a 
denominational work, and now that their young people were beginning to 
step forward, after generations of conservatism, they felt that in order to 
throw out a challenge to their own people to do THEIR utmost, their work 
must be kept on a denominational basis.40 
Loeks presented the agreement between the two groups as one in which the 
Mennonite CIM would retain control over its original four “Mennonite tribes,” while the 
“undenominational” group would use the CIM stations as their launching pad for a new 
effort in the adjoining “Bakuese” territory, where they would come to the aid of the 
“lonely” Janzens who had been “holding the fort... single-handed.”41 Doering modified a 
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comity map of Protestant missions in Congo to block off an area for the “proposed C.I.M. 
(und’l)” group in part of an apparently newly “discovered... ‘no man’s field,’ as yet 
unclaimed by any mission,” yet providentially adjoining CIM territory (Map 1 and 2).42 
Grand Rapids workers would be given “preparatory training” on one of the existing CIM 
stations, benefiting from the experience and expertise of the “large-hearted” Mennonites, 
while retaining the “spirituality and principles of a faith mission.”43 For their part, the 
Mennonite CIM would limit its permanent membership to “consecrated Mennonites” and 
retain responsibility for “its own appointed territory” while remaining in “fellowship” 
                                                        
42 J.L., 11. The fact that Doering proposed a field for the Grand Rapids missionaries outside the 
bounds of the CIM’s “assigned territory” – an area that had been designated as a CIM “field” by the Congo 
Protestant Council in 1918 – suggests that she was not particularly concerned about getting government 
approbation for a new site for Protestant missionary work. While I found no evidence that CIM had any 
significant difficulty in obtaining government permission to work in Congo, the UTM that Doering founded 
in 1927 did find its application for civil personality delayed in the early 1930s due to the Governor 
General’s perception that UTM missionaries were “unstable” and overly numerous, and that they tended to 
use the UTM as a channel for entry before going off in independent (and sometimes decided un-
missionary-like) directions. However, it appears that UTM missionaries had successfully entered the 
country as they wished until then under UTM auspices (and without relying on the AMBM, which had not 
yet been granted civil personality). With the willing advocacy of H.W. Coxill of the CPC, the Governor had 
been convinced in 1934 to grant legal status to the UTM. —H.W. Coxill to Alma E. Doering, 18 September 
1934, Leopoldville, H.W. Coxill files, box 286, fiche 65, IMC-CBMS records. The fact that Doering had 
allowed the situation to drag on this long suggests she may not have been overly concerned by government 
requirements – a position consistent with her general modus operandi. A 1928 pamphlet by Doering and 
Daisy Forel offers an indication that stations and concessions were obtained by the UTM with no more than 
the usual struggle with Catholic rivals for the same locations. —Doering and Forel, Ups and Downs in 
Africa. For more on land concessions granted to Catholic vs. Protestant missionaries in Belgian Congo, see 
Markowitz, Cross and Sword, 41–42. Markowitz explains that despite consistent hostility from Catholics, 
Protestant missions usually succeeded in getting the concessions for which they applied, even if they were 
much smaller. With respect to comity arrangements with other Protestants, Doering also seemed 
lackadaisical, despite her efforts to maintain a positive relationship with the CPC (the UTM paid its dues 
regularly and her correspondence with Coxill was amiable). Doering’s first application for a field for the 
UTM was initially rejected by the CPC in 1927 due to its overlap with CIM and CFBMS territory. —
Minutes, Congo Protestant Council, Leopoldville-Est, 26-29 January 2917, box 279, fiche 22, IMC-CBMS 
records. However, the UTM was assigned the “large and entire untouched district west of the Kwilu river 
and south of Kikwit clear to the Angola frontier” – an area that overlapped with the field of labor of the 
Janzens (who had no dealings with the CPC until the 1940s). For Doering, the urgency of action always 
trumped other arrangements. 




with the Grand Rapids group if and when the latter eventually grew able to “supervise 
their own work.”44  
                                                        






Map 1. Protestant missions working in Belgian Congo in 1919 
Source: Alfred R Stonelake, “The Missionary Situation in Congo,” International Review of 





Map 2. The proposed “field” of the CIM (undenominational branch), ca. 1922 
Source: J.L., “The Cry of the Congo,” 12–13, Mennonite Historical Library, Goshen, Indiana. Used by 
permission of Africa Inter-Mennonite Mission. 
 
It is highly unlikely that the CIM Board would have approved the text of such a 
brochure, or that they understood their arrangement with the Grand Rapids group in these 
terms. They did not see the reinforcement of the Janzens’ work as a priority, and there is 
no evidence that they were willing to think of the CIM henceforth as the “union of a 
united Mennonite Mission... and an undenominational branch.”45 However, they had now 
been drawn in by Doering’s irrepressible enthusiasm and shrewd strategizing. They could 
no longer back out of an arrangement with the Grand Rapids groups without looking like 
poor sports and sectarian mission killjoys. Doering offered them the role of an 
                                                        




“established denominational mission” using its accumulated experience and wisdom for 
the benefit of a younger sibling faith mission.46 They could hardly say no to the Grand 
Rapids enthusiasts after the embarrassing way in which they had been presented as 
reluctantly conceding to the Spirit’s leading to move beyond denominational boundaries.  
While the Board ended up going along with Doering’s Grand Rapids plan, they 
did make efforts to rein her in over the next months. Later that summer, they expressed 
their strong displeasure to Doering about her “method of deputation work,” her “relation 
with the Grand Rapids Mission” and her role in founding an auxiliary “without first 
counciling [sic] the C.I.M. Board.”47 While conceding that she could go to Congo as one 
of the new workers for the Pende “tribe,” they also took prompt measures to revise their 
constitution in order to prevent a repeat of such awkwardness in the future.48 No 
auxiliaries were to be created without the permission of the CIM, and no one was to use 
the CIM’s name. Deputation workers were forbidden from conducting fundraising 
activities outside the “Conferences” represented by the CIM without “written permission 
of the Board,” and such workers were not to “assume... authority other than written in the 
constitution of the mission.”49 These measures, clearly aimed at Doering, were presented 
to her just days before she left for Congo the following January as part of a group of ten 
new missionaries. Doering, who could afford to be submissive at this point, expressed her 
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willingness, “after some discussion,” to “do anything or take any place that was open for 
her.”50  
Even as the Board tried to prevent future misunderstandings with Doering, their 
enthusiasm for collaboration with the Grand Rapids group grew over the summer and fall 
of 1922. Candidates began to pour in through this channel. The nine candidates who were 
sent to Congo via the Grand Rapids auxiliary in 1922 and 1923 well outnumbered the six 
who were sent from within the Central or Defenseless constituencies in the same period 
(see Table 2). In September 1922, members of the Grand Rapids group admitted that they 
were unsure if they “would be able to open a work of their own on the Field” and 
requested “closer cooperation” with the CIM.51 The Board accepted this “plea” and the 
two entities each placed a member on the other’s board. The presence of Dr. Porter of the 
Grand Rapids group at CIM meetings seems to have fostered an energetic and 
collaborative spirit. Sub-committees were soon formed to purchase a sawmill, a printing 
press, and a boat.52 Despite the Board’s ongoing hesitations, they must have felt 
cautiously optimistic as they were finally able to respond affirmatively to the 
missionaries’ long-time requests for infrastructure. At a moving farewell to a large initial 
party of ten missionaries in early 1923, the CIM Board president’s address reflected this 
positive spirit as he emphasized that “while we are here from different Missions, we are 
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one in Christ.”53 In his account of the event for The Christian Evangel, CIM Board 
secretary Troyer enthusiastically reported that “God is blessing the work in a wonderful 
way.”54 
Table 2. Missionaries accepted by CIM Board in 1922-23 by affiliation 
 Affiliation 










went to Congo 
Beulah MacMillan 
(Sept. ‘22) 
Mr. Valentine and Miss 
Steed (married before 
going to Congo) (Sept. 
‘22) 




Meta Weith (Jan. ’23) 
Mr. and Mrs. Langdon 
(Sept. ’23) 
Miss Briggs (Oct. ’23) 
Erma Birky 
(April) 
Alvin and Martha 
Becker (May) 
Mr. and Mrs. Moser 
(September) 





’23) – EMB, 
went to Congo 




Mr. and Mrs. 
Wentworth (May ‘22) 
Miss Stocker (Sept. ‘22) 
Miss Foster (Sept. ‘22) 
Clara Klint (Sept. ‘22) 








Total 14 1 7 3 
Sources: Minutes, CIM Board, 25 January 1923, AIMM records; Jim Bertsche, CIM/AIMM: A 
Story of Vision, Commitment, and Grace (Elkhart, IN: Fairway Press, 1998), 815–33. Those who 
applied but were not accepted are not included here. 
By the beginning of 1923, Doering and her nine colleagues were on their way to 
Congo. The CIM Board was cautiously optimistic about its collaboration with the Grand 
Rapids group, despite embarrassment about how Doering had pushed them into it, and 
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83. The party consisted of Alma Doering, Theresa Gustafson, Mr. and Mrs. Moser, Mr. and Mrs. 
Klopfenstine, Mr. and Mrs. Valentine, Meta Weith, and Emma Richert. 
54 Troyer, “Farewell meeting for outgoing missionaries.” 




were grudgingly realizing that the alliance seemed to be bearing fruit. Despite their 
discomfort with Doering’s tactics, they still needed her. She had provided them with 
needed workers, and her deputational skills had gotten money flowing anew from 
Mennonite churches into the CIM treasury.56 As an experienced missionary, she would 
help to fill the gap that the Haighs and Janzens had left. However, despite the promise of 
a new beginning, the conflict that erupted soon after Doering arrived in Congo would 
soon bring Doering’s relationship with the Board to a decisive end. 
 
Routinization and consolidation, 1923-1924 
As Doering and her nine fellow missionaries of both Mennonite and non-
Mennonite origin were enjoying “precious unity” en route to Congo in early 1923,57 both 
the CIM missionaries in Congo who awaited them and the CIM Board took measures to 
standardize the rules of the mission pertaining to both expatriate missionaries and 
Congolese Christians associated with the mission. The awkwardness that had surrounded 
the CIM’s initial collaboration with the Grand Rapids group was likely one of the 
concrete impetuses that led the Board to initiate efforts of standardization. Over the next 
two years, CIM missionaries in Congo developed new rules for church membership and 
conduct, while the Board, in consultation with some of the missionaries, restructured the 
                                                        
56 The CIM Board’s dependence on Doering’s fundraising prowess helps to explain why she lasted 
as long as she did in the CIM. Her example is analogous to that of Lettie Cowman, an American woman 
who was president of a faith mission from 1928 to 1949. Cowman’s independent income from royalties 
helped to ensure her an ongoing “power base.” —Robert, American Women in Mission, 236. 
57 Alma E. Doering to “friends in Christ,” S.S. Lapland, 27 February 1923, The Christian Evangel, 




decision-making processes on the field through a full-blown revision of its constitution 
and by-laws. These developments helped to reinforce the supervisory power of white, 
ethnically Mennonite male missionaries over the church in Congo, while reinforcing a 
bifurcation between “mission” and “church” affairs. As a result, both Doering and 
Congolese evangelists lost power during this period. Doering lost control over funds and 
missionary strategy, while Congolese evangelists lost recognition for their ecclesial role 
as missionaries. 
Contextual factors 
There were various reasons why the CIM Board and its missionaries sought to 
standardize and consolidate their rules and structures during the 1920s. First, it seemed 
logical both to the missionaries on the field and to the Board to clarify expectations and 
decision-making structures as the church grew and as a new influx of non-Mennonite 
missionaries was imminent. The Mennonite church in Congo had 262 baptized Congolese 
members in 1924, and more than 300 additional converts in catechism or converts’ 
classes.58 Meanwhile, since the departure of the Haighs and the Janzens, the small group 
of CIM missionaries who were left had not yet acted to implement a 1919 resolution to 
standardize and distribute the mission rules.59 They had not even held a field conference 
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distributed to each missionary. See Minute 59, Minutes, CIM Field Conference, Djoko Punda, 22-29 




in 1922. However, now that a new strong leader, Doering, was about to arrive with a 
group that would more than double their number, they were energized to act.  
Second, the Mennonites of Illinois who made up the CIM constituency were 
participating in new currents of post-war reflection that seemed to give increased 
legitimacy to their specifically Mennonite contribution to the larger missionary 
enterprise. As Mennonites reflected about their peace witness during the Great War, and 
observed the increasingly pacifist orientation exhibited by internationalist Protestants in 
the 1920s, they began to develop the confidence that their rejection of war had not been 
in vain. CIM Board member William Weaver argued in The Christian Evangel that if the 
Mennonites had stayed faithful to their heritage of pacifism during the Great War even as 
other denominations had become “an adjunct of the war department,” this was in order 
that they might now play a significant part “in the reconstruction of society and in the 
extension of the Kingdom of God.” 60 Weaver referred to the example of Esther to argue 
that, like Jews in exile among the Persians, American Mennonites had faithfully 
preserved the distinctive doctrine of peace so that in the present moment, God might use 
it to deliver the larger world from “conflict and unrest”61 Extensive revisions to the 
constitution and by-laws of the CIM were part of this larger process of consolidation of 
Mennonite denominational structures and identity that was occurring in the interwar 
period. 
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Third, as the CIM routinized, they were participating in a much larger dynamic of 
gradual disempowerment of white Protestant women missionaries in the interwar period. 
Dana Robert has documented how this trajectory of decline was linked to “processes of 
routinization and doctrinal rigidification on the mission field.”62 Other factors which also 
contributed to the sidelining of women missionaries and their structures included the 
forced mergers of women’s missionary auxiliaries into male-dominated denominational 
structures in the 1920s, ostensibly as a money-saving move, and the erosion of support 
for women’s leadership in mission during the Fundamentalist-Modernist controversy.63 
Faith missionaries with Holiness tendencies such as Doering had already lost power when 
the Pentecostal movement entered its second generation and began to solidify its male-
dominated denominational structures; when the Fundamentalist-Modernist controversy 
broke, they lost ground again as, taking a stand against the perceived threat of 
modernism, their power was sharply curtailed.64 In Mennonite circles as well, as 
denominational institutions became stronger and more organized in the mid-1920s, the 
“limited progressive change” that had opened up new leadership possibilities for women 
in the early years of Mennonites’ “awakening” began to slow, and these new institutions 
began to reduce women’s roles.65 
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Pentecostalism, 136–37; see also Fiedler, The Story of Faith Missions: From Hudson Taylor to Present 
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Fourth, the routinization of CIM structures occurred in a context of increasing 
pressure from the Belgian colonial state to conform to its definition of mission as a 
project of civilizing and Christianizing with support from the coercive policing functions 
of the state. By the mid-1920s, the CIM missionaries were hearing regularly from the 
state about its expectation that Protestant missions be involved in agricultural and 
industrial work, and that they follow specific standards in their schools.66 State officials 
also began to insist that Protestant missionaries conform to its requirements with respect 
to the production of regular statistics and the proper signaling of expatriate movements 
and changes in mission leadership.67 As the Belgian District Commissioner put it in a 
letter to the CIM’s legal representative, “Since the activity of the Religious Missions 
constitutes the principal element of our civilizing effort in Congo, it is necessary for us to 
base ourselves on the fullest possible documentation.”68 While the CIM missionaries 
were sometimes slow to conform to state requirements, and showed very little motivation 
to become fluent in French during these years, they generally took for granted their right 
                                                                                                                                                                     
independent existence. See Yoder, Circles of Sisterhood, 18–26; Juhnke, Vision, Doctrine, War, 293–94. 
For a broad discussion of how this process of denominational restructuring affected the ecumenical 
women’s missionary movement in general, see Robert, American Women in Mission, 302–7. 
66 Regarding state standards for industrial and agricultural work, see J.P. Barkman, “Qualifications 
of missionaries,” The Christian Evangel, August 1925, 176–77, 183. The possibility of the state imposing 
requirements on schools was seen as imminent by Doering. —Alma E. Doering to Friends in Christ, 14 
April 1925, The Christian Evangel, August 1925, 178–79, 183.  
67 For correspondence about missionary movements, the proper signaling of changes in CIM 
leadership, and state requests for mission statistics, see Series 1, Box 26, Folder 1 (Official Documents of 
Early CIM Work; Miscellaneous Info on Missionaries, 1911-1959), AIMM records. For more 
correspondence related to the stepping up of state requirements for mission statistics, see also Series 1, Box 
26, Folder 2 (Annual Mission reports to States, 1925-1948), AIMM records. 
68 Luebo District Commissioner Wenner to Legal Representative of Congo Inland Mission, 15 




to appeal to the policing function of the state in order to maintain control over the 
Congolese adults associated with the mission, and felt free to call on state intervention to 
punish misdemeanors with “all the law.”69  
Codification of church rules 
A first step in the consolidation of church rules and regulations was taken in early 
1923 at a “special called meeting” of the CIM Field Conference at Kalamba. At this 
meeting, the gathered missionaries took the time to read all the minutes of previous 
meetings and to identify all the mission “rules” that had been voted in over the previous 
decade. They compiled these, dropped those which seemed outdated, added clarifications 
to others, and introduced a number of new ones. The resulting list of rules was a 
consolidation of the standards of church membership and of conduct for Congolese 
evangelists and teachers.70 Overall, the updated list of rules asserted even stronger control 
than before by expatriate missionaries over the time, labor, and sexuality of Congolese 
church members as well as their consumption of alcohol and tobacco, while also reducing 
the power of any single CIM missionary through the introduction of committees as a 
locus for ecclesial discipline and membership decisions. In addition to existing 
prohibitions of strong drink and tobacco, and to existing penalties for adultery, the CIM 
missionaries now added penalties for marrying non-Christians, and the requirement for 
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teachers to be preparing for marriage at the time of their training. Teachers were to 
inform the missionary “in charge” of their fellow teachers’ misbehaviour, under penalty 
of being “rigidly disciplined and a portion of the discipline... held against their 
diploma.”71 The quarterly practice of footwashing that had been proposed by Janzen in 
1919 was dropped. The decision-making processes by which new members were received 
into fellowship, prospective teachers were accepted into school, and trained teachers were 
placed in villages now moved out of the jurisdiction of the individual CIM missionary “in 
charge” and became the responsibility of a more representative group of missionaries, 
such as the Station Committee or, in case of disagreement, the Field Committee. In the 
case of teacher placement, the “native deacons” – of whom there was only one in 1924 – 
would also be given a voice.72 
The new list of rules implicitly communicated some important assumptions of the 
CIM missionaries about the location and practice of “church” in the context of the 
missionary encounter – assumptions which remained in tension with each other. On the 
one hand, the expatriate missionaries made “church” apply solely to Congolese in the 
document, rhetorically exempting themselves from the structures of accountability which 
they sought to impose on Congolese brethren. This made their own ecclesial status 
ambiguous. If white missionaries could not be disciplined, how were they “church”? On 
the other hand, by denying ecclesial authority to the Congolese congregation, the CIM 
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missionaries implicitly cast themselves as clergy to a Congolese laity in a rejection of 
congregational ecclesiology.73 In this way, they made themselves into the incarnation of 
“church” while leaving the status of the Congolese believers ambiguous. At the same 
time, the expatriate missionaries retained a sense of accountability to each other, 
incorporating rules aimed at reducing the power of any single missionary with respect to 
cases of discipline against Congolese Christians. They also retained sole authority over 
the discipline and/or excommunication of Congolese for misconduct, as well as over their 
acceptance as members. In these ways they cast themselves in the role of a 
“congregation” in the believers church tradition, on whom such responsibilities normally 
rested. Yet the ecclesial authority of CIM missionaries was not evenly distributed even 
among themselves. Committees of two to three male missionaries became main site for 
decisions about church membership and discipline, so that even the white missionary 
women were excluded from this elemental ecclesial task. 
Taken as a whole, the new rules reinforced a two-tiered understanding of the 
church, in which expatriate missionaries and Congolese Christians were both understood 
to be “church,” but in different ways. The white missionaries performed the ecclesial 
functions of accepting and disciplining members, while the black believers’ ecclesial role 
was limited to that of accepting discipline. The white missionaries also asserted control 
over the mission of the church by circumscribing the activities and moral standards of the 
main church extension agents, the Congolese teacher-evangelists. In this way they 
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retained the role of “missionary” for themselves while emphasizing their authority over 
“teachers.” The new rules thus helped to reinforce a discursive split between “mission” 
and “church.” The former gained increased authority over the latter, even as both were 
semi-ecclesial structures, operating to some extent in parallel. 
Codification of by-laws 
A second process of routinization was directly aimed at the CIM missionaries in 
Congo. In the fall of 1923, the CIM Board members took the advice of furloughing 
missionary William Kensinger, who proposed the need to revise the “rules relative to the 
workers on the field” – that is, the second part of the CIM constitution, which governed 
the conduct and decision-making structures of CIM missionaries.74 The Board appointed 
a committee to undertake this revision.75 The revised rules were first presented to the 
assembled missionaries at their March 1924 field conference by the newly returned 
Kensinger, with due Board authorization.76  
The main intentions of those revising the by-laws in 1923 appear to have been to 
increase the authority of CIM missionaries on the field relative to the home board, while 
democratizing and decentralizing decision-making processes on the field. The revision 
introduced the “annual missionary conference” – made up of all the expatriate 
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missionaries who had been in Congo for at least two years – as the main decision-making 
body.77 While the Field Committee – composed of field chair, treasurer, secretary, and 
station chairs – continued to exist, its officers were now elected by the missionary 
conference instead of being appointed by the home board.78 The day-to-day business of 
the mission would no longer be enacted simply by station committees under the 
supervision of the Field Committee; instead, a plethora of new, mission-wide committees 
were introduced to address specialized concerns that pertained to the expatriate 
missionaries’ living conditions (Medical and Furlough, Statistics and Annual Letter) 
and/or to the broader CIM endeavour (Financial, “Evangelistical,” Industrial, 
Agricultural, Educational, and Literature committees).79 This new organization reflected 
a growing understanding of missionary work as properly divided into several 
“departments,” a perspective that drew on broader Protestant missionary practice which 
CIM missionaries had already been promoting and informally practicing for several 
years.80 The revised by-laws made a first step toward official recognition of the expatriate 
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missionaries’ need to communicate with Belgian colonial officials by adding a relatively 
loose requirement for missionaries to study French prior to arrival in Congo. Finally, 
authority to change these by-laws was granted to the missionaries assembled at an annual 
conference (see Figure 5).81  
 
Figure 5. CIM missionaries in annual conference, ca. 1929  
Source: Agnes Sprunger, Erma Birky, and J.P. Barkman, “The annual letter of the missionaries to the 
Board,” Congo Missionary Messenger, August 1929, 4. Used by permission of Africa Inter-Mennonite 
Mission. 
 
The revised by-laws certainly changed the flavor of the CIM missionaries’ work. 
When they were first put into practice at the March 1924 conference, missionaries 
engaged in their first elections by ballot, and spent half of most of the conference days 
engaged in “committee work.”82 When assembled as a group, they spent far less time in 
plenary debates about mission affairs, and instead focused their attention on accepting or 
rejecting the long lists of recommendations presented by the various committees. The 
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white women missionaries may have felt newly empowered in some ways, as they were 
elected to committee positions and began to play a more official role in developing 
mission-wide strategy. 
However, while the reorganization of the Field Conference into more than a half-
dozen committees did constitute a move toward democratization and theoretically 
prevented a scenario in which an overbearing missionary could exercise too much control 
over mission affairs, in practice it strengthened the role of male missionaries as 
supervisors of the church and as the main actors in everyday, mission-wide (as opposed 
to station-wide) business. The more mobile male missionaries tended to become the sole 
members of those committees most directly concerned with evangelism and church 
development, as well as of the still-powerful Field Committee and the industrial and 
agricultural committees. Women missionaries tended to be limited to the furlough, 
statistical, and educational committees. Of the twenty-eight CIM missionaries on the 
field, twenty, both men and women, were elected to the nine committees; the eight who 
were not elected were all women.83 The majority of roles on the Field Committee would 
naturally be occupied by male missionaries in the new setup – a treasurer was elected by 
the male-dominated home board; the field chair, elected by the missionaries, was always 
a man; and the station chairs would always be men with the sole, brief, and contested 
exceptions of Clio Briggs and Erma Birky, who served short terms in 1926 as temporary 
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station chairs.84 A woman like Doering, who was used to playing an influential role in all 
CIM affairs, would soon find herself struggling with the contradiction between the 
apparently democratized field structure and the de facto routinization of male missionary 
dominance. 
 
Together “in the heart of the fight”: Reactions and resistance by Congolese 
evangelists and white missionary women 
The paucity of sources reflecting Congolese voices during this period makes it 
very difficult to recover the reaction of Congolese Christians to the tightening of ecclesial 
control by CIM missionaries. As Chapter Five showed, it was often through the efforts of 
white women missionaries that the perspectives of the Congolese evangelists came to 
light at all. The very lack of sources may thus reflect the process of quashing these 
voices, as well as the shift within CIM personnel to missionaries who were less likely to 
document Congolese Christians’ perspectives.85 Although it is impossible to adequately 
reconstruct the Congolese teachers’ reactions to the new church rules which tightened 
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CIM missionary control over their movements, labour, and sexuality, the surviving 
sources permit several observations. 
On one hand, at a broad level, the Congolese evangelists continued to accept the 
expatriate CIM missionaries as their patrons and protectors within a larger context of 
social upheaval. They may have perceived this as a trade-off, choosing to submit to 
increasingly harsh controls over their labor and sexuality in exchange for privileged 
connections with white patrons in a context of profound insecurity. As the colonial state 
exerted increasingly draconian control over Congolese labour through strategies that 
undermined local markets and livelihoods, teacher-evangelists were among those who 
benefited most from the patronage of white missionaries. During this period of 
consolidation, this protection took more concrete forms. In 1924, for example, the CIM 
began to pay the teachers’ taxes.86 Evangelists placed in villages also turned to the CIM 
missionaries for help when they were endangered or accused, suggesting that they indeed 
saw them as indispensable allies and/or patrons. For example, evangelist James Kamba 
came to the white Mukedi missionaries for help in 1924 when he was falsely accused of 
adultery and threatened with death; time spent with them in prayer, and the assurance that 
some of them would soon join him “right in the heart of the fight,” gave him new courage 
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to “lay down his life if need be.”87 Badiasa also relied on itinerating CIM missionaries to 
exonerate him from villagers’ accusations of adultery.88  
On the other hand, Congolese evangelists also continued to actively embrace a 
missionary identity, so resisting – to some extent – the undermining of that identity 
through the new church rules. This resistance took several forms. As Chapter Five has 
shown, Congolese evangelists took initiative to develop closer fellowship with expatriate 
missionaries through shared meals, sought to educate them about ethnic boundaries and 
differences, and cultivated privileged relationships with those expatriate missionaries 
who were most likely to recognize their missionary role. They also continued to take an 
active role in village evangelism. A report by William Kensinger on his visit to the 
various “outstations” in mid-1924 suggests that the evangelists recently placed among the 
Pende people saw themselves as active participants in the propagation of a new 
allegiance toward Protestants within this ethnic group. He described teachers as variously 
“zealous,” “discouraged,” and “faithful,” emphasizing their agency and motivation in 
their labors as they sought to keep order in schools, teach practices of generosity to 
church attendees, transmit a musical repertoire to schoolboys, accompany villagers to 
conversion and baptism, and struggle against Catholic opposition.89 If some of the 
urgency to begin work among the Bapende originated with Doering, it is clear that 
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initiative also lay in the hands of Congolese who continued to willingly cross ethnic 
boundaries in order to spread the Christian message (see Figure 6). By continuing to 
actively claim the role of missionaries, Congolese evangelists thus challenged the 
mission-church distinction that the new rules reinforced. 
 
Figure 6: Teacher at Nyanga with five of his pupils who had become teachers, ca. 1929 
The unidentified teacher (fourth from left with X) arrived in Nyanga around 1920. Source: [A.M. Eash], 
“Training native Christians for leadership,” Congo Missionary Messenger, June 1930, 171. Used by 
permission of Africa Inter-Mennonite Mission. 
 
Because most key details of Congolese evangelists’ actions and agency during 
this period have not been preserved, the foregoing observations remain highly 
incomplete. However, it is possible to reconstruct many of Doering’s reactions to the 
disempowerment she experienced. Doering attempted valiantly to retain power over 
funds and missionary strategy in the midst of these processes of consolidation. Many of 




preserved in letters to The Christian Evangel, in the diary of a CIM colleague, and in the 
minutes of the CIM Board and the Field Conference. As the focus of this narrative shifts 
to Doering’s own interactions with the tightening restrictions on her missionary activity, 
it is important to note the intersections between Doering’s struggle with board and 
colleagues, and the struggle in which Congolese evangelists were engaging. In a context 
of tightening ecclesial control, this chapter calls attention to the continual intersections of 
gender, race, and power in ways that highlight the shifting and uneven alliances among 
those who were struggling to prevent the role of “missionary” from being limited to 
white, ethnically Mennonite males. 
On one hand, it is noteworthy that some key details of Congolese evangelists’ 
actions and agency during this period have been preserved because of Doering. By 
situating herself as their ally and fellow missionary, she was instrumental in 
communicating their missionary commitment and in amplifying their voices. Doering 
was unusual among her colleagues in the way she portrayed Congolese evangelists as 
colleagues and co-participants in the church’s mission. Her reference to Congolese as 
“missionaries already in the outstations” reflected her conviction about the participation 
of Congolese evangelists in the church’s mission;90 she had long advocated for the 
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occupation of areas outside the main mission stations by “native converts” as a way of 
“developing their latent possibilities of effective service for God.”91  
On the other hand, all the CIM missionaries, Doering included, assumed that they 
should have ultimate control over the teachers as subordinate church members. Even as 
they rescued them from false accusations of sexual misconduct, they also publicly 
humiliated them for any sexual failings or lack of “purity.”92 Thus even as white women 
like Doering were allying themselves with Congolese evangelists to some extent, they 
also partially accepted the tightening controls over their labour and sexuality. Moreover, 
they retained control over the process of communicating Congolese perspectives to a 
wider audience. Therefore, while an examination of Doering’s resistance to the 
routinization process that disempowered her remains one of the main sources of insight 
into the concomitant disempowerment of Congolese evangelists, it also demonstrates the 
uneven power distribution between white and black missionaries in a context of ecclesial 
contestation that centered on authority, labour, and bodies. 
Doering finally arrived at Djoko Punda in August 1923, several months after the 
other nine missionaries with whom she had sailed from New York that February. While 
they had arrived at Djoko Punda at the end of April and had been promptly assigned to 
their stations following a field conference a few weeks after their arrival, Doering had 
stopped on Tenerife for an enforced vacation to bolster her always-fragile state of health, 
had taken a one-month medical course at Leopoldville and renewed her contacts with 
                                                        
91 Alma Doering, “A bit of missionary strategy,” The Christian Evangel, April 1924, 81–82; 95. 





stations of the Swedish mission in Lower Congo, and had spent a month with the 
Andersons, former CIM missionaries now working in the Kasai region.93 As she finally 
approached Djoko Punda, she was buoyed by her first-hand observation of the Sona Bata 
revival in Lower Congo, but also anxious about how the CIM work would measure up to 
her high ideals. She was filled with “mingled feelings of expectant joy and the dreaded 
possibilities of disappointed hopes... as one actual[ly] began to realize the imminence of a 
first hand acquaintance with the work so much on one’s heart.”94 
Disillusionment was not long in coming. In The Christian Evangel, Doering 
related her discouragement as she observed the depressing and unromantic duties 
associated with the Djoko Punda “transport station”: the CIM missionaries stationed there 
spent a disproportionate amount of their time negotiating with “clamoring” Congolese 
porters and struggling with the “ingratitude of black men” as they arranged for goods to 
be stored and transported to other stations, instead of engaging in what she considered to 
be the more important struggle against the “REAL paganism” that prevailed far from 
such “centres of trade and civilization.”95 She was also disappointed to ascertain, 
especially after having shared encouraging statistics with supporters about the Kalamba 
revival, that several of the placed teachers had fallen into “sin” and were under discipline. 
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It did not take Doering long to begin to place the blame on the inexperience of the 
“younger workers,” CIM missionaries who, she believed, had pushed “mere babes in 
Christ” too quickly into the teachers training program.96  
In an additional implicit critique of the strategic competence of prior CIM 
missionaries, Doering determined soon after her arrival that the oft-repeated list of four 
“tribes” under CIM jurisdiction through inter-Protestant comity agreements was woefully 
incomplete. She reported that her conversations with a Belgian district administrator as 
well as a local chief and several teachers had yielded a much longer list of tribes: 
evidence both of her colleagues’ tendency to remain overly focused on the affairs of their 
own stations, and of the urgency of expansion into these unreached groups. Doering 
strongly implied that CIM missionaries were included in her broad critique of those 
missions who made the error of “concentrating large forces and expensive equipments, 
not strictly bread to souls, in any one tribe” instead of “establishing Mission stations in 
EVERY unoccupied tribe.”97 
Despite her initial disappointment, Doering soon translated her frustration into a 
new determination to promote work among “unevangelized tribes,” to emphasize the 
missionary role of Congolese evangelists, and to push the CIM missionaries away from 
an excessive focus on their station-centered activities toward a more active engagement 
with village work. Doering was clearly as determined as ever to take a leading role in 
shaping CIM strategy. Besides using The Christian Evangel as a channel to express her 
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strategic views, she also actively pushed her agenda at subsequent field conferences and 
led by example in inaugurating a new push for village itineration at Kalamba and 
Mukedi.  
Even though a special “annual” meeting had already been held in May 1923, 
shortly after the arrival of the other nine new missionaries, a second “annual” field 
conference was held in Kalamba in September. Clearly, a new start for the CIM 
coincided not with the arrival of the first nine missionaries, but with that of Doering. 
Doering was given a vote even though she had not been on the field for two years as the 
by-laws required.98 All previous meeting minutes were read publicly. The minutes of the 
March special meeting that had consolidated the church membership rules were revisited; 
it seems likely that Doering was the one who, at this meeting, pushed for some rules 
which had been “left out” to be added back in. The energetic measures taken at the 
conference to restart and standardize itinerating work, to finally staff Mukedi with 
expatriate missionaries, to demand greater clarity from the Board about furlough funds, 
and to clarify Doering’s job description undoubtedly reflect Doering’s influence. Instead 
of being limited to a circumscribed role as a temporary visitor, assigned to make “a 
survey of the field to be able to do more effective deputation work when returning,” 
Doering ensured that the purpose of her stay on the field was redefined to become more 
open-ended.99 The CIM’s ties with the All-Protestant Conference (forerunner of the CPC) 
were renewed through the choice of delegates to attend the upcoming continuation 
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committee meeting and next year’s Conference in Leopoldville. Doering’s concern to 
avoid financial dependency of Congolese evangelists on the mission was reflected in the 
resolution that no “unnecessary presents be given to personal boys, such as watches, 
shoes, high priced suits, bicycles, and all such articles which would be unnecessary to the 
natives’ welfare.”100 “We ran the gauntlet of refusing to win them with gifts,” Doering 
would claim later in The Christian Evangel, always insistent on the need for Congolese 
Christians to prove the genuineness of their conversion instead of becoming dependent on 
the wages provided by “Missions” who misguidedly privileged “social reform” and 
“education.”101  
Doering also played a key role in getting the long-awaited opening of the new 
Mukedi station off the ground at this meeting. The CIM missionaries resolved to “go up 
and possess the land” at Mukedi, which Nsongamadi had already been running as an 
outstation since May. The newly-arrived Mosers, Erma Birky, and Alma Doering were 
designated as the CIM missionaries to staff the new station.102 Doering herself had 
inspired the large pledge from the Danvers Mennonite church in Illinois in 1921 which 
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had effectively forced the Board to agree to open this station, while insisting that it 
remain under sole CIM jurisdiction.103 Now, Doering triumphantly pulled out $900 which 
she had received from “Friends in Europe” and had “held... scrupulously for a new 
station” so that the Mukedi station could be opened immediately, even while 
spearheading an ultimatum to the home board in which the assembled missionaries 
claimed that proper “manning of the four stations” was “impossible” given the current 
lack of funds from the Board.104 Writing from Kalamba just after the September 
conference, Doering emphasized that her $900 had allowed the too-long-neglected 
“Bampendi” to be “saved” despite the “dangerously low ebb of funds” she had found in 
the CIM treasury on her arrival, and that the new missionary “reenforcements” made a 
new focus on village work possible. She herself was carrying out such itineration work 
with Mrs. Barkman and new missionary Emma Richert at Kalamba, and would soon 
proceed to lead a similar itinerating thrust at Mukedi together with Erma Birky. 
Meanwhile, she proudly claimed that even a “senior missionary” had been forced to 
admit to her that he was insufficiently aware of what was going on in the villages away 
from the station, and implied that through her initiative, CIM missionaries had begun to 
recognize the extent to which they could become “tied down to their own stations to such 
a degree as to not even know what is going on within fifty miles.”105  
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As Doering settled in to linguistic and itinerating work at Mukedi, after spending 
some months at Kalamba and Nyanga, she continued to seek an official role for herself 
within the mission – one that extended beyond that of a deputation worker temporarily 
visiting the field in order to make more accurate fundraising appeals back home. The 
return of the Kensingers with their mandate of implementing a restructuring of the CIM 
decision-making processes, and the pending March 1924 annual conference, may have 
been among the factors which led Doering to contact the home board in order to ask for a 
clarification of her job description. The Board received several letters from her early in 
1924 which led them to apologize to her for having failed to recognize her competence as 
an “efecient [sic] language worker.” They promised to recommend her to the “Field 
Council” for “language work,” while also exhorting her to “recognise the Home Board 
and work in harmony with the Board and the Field Council.”106 Even before the Board’s 
recommendations could have reached the field, the March 1924 conference took place. 
Doering was elected as secretary of the Field Committee, chair of the Literature 
Committee which coordinated translation efforts into Tshiluba and Kipende, and member 
of both the Statistical and the “Evangelistical” committees. Clearly, her CIM colleagues 
had a degree of respect for her natural authority and leadership abilities, as they granted 
her a place alongside the other senior male CIM missionaries – Mr. Kensinger, Mr. 
Barkman, Mr. Valentine and Mr. Sommer – who also sat on four or more committees.107 
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Doering appeared to be largely in agreement with the strong assertion of CIM 
missionary control over church discipline, especially of evangelists. The new church 
rules reflected her conviction that a self-supporting church needed a high standard of 
morality. At the March 1924 field conference, the “Evangelistical” Committee on which 
she sat introduced far harsher punishments for adulterous teachers. In addition to 
excommunication, offenders were to be publicly humiliated through a probationary 
period of manual labor “as woodboy, water-carrier, in fields, caring for goats, in the 
garden, etc.” Only after completing one or two years of this probation could they be 
reinstated into church fellowship, and for offending married teachers, their work as 
“teacher, deacon or evangelist” was to be considered “irrevocably closed.”108 It seems 
likely that Doering was in agreement with these measures, given her stated approval, a 
few months later, of the dismissal of several “native teachers” at Mukedi. “We prefer 
PURITY to numbers,” she insisted in a letter to supporters.109  
When it came to the reorganization of CIM field structures, Doering initially 
embraced these changes for several reasons. First, she had successfully found herself a 
place in the revised structure, even as a woman. Second, the revision of the by-laws 
constituted a response to a growing missionary force, which was partly due to her 
recruitment and networking efforts in the homeland, and which she hoped would launch a 
new phase of expansion following years of stagnation and decline. In the annual letter, 
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Doering and her fellow committee members exulted that 1924 was “the most encouraging 
[year] since the inception of the Mission,” due to the arrival of twenty-one new 
missionaries, the reopening of Nyanga and the launching of a new station at Mukedi. 
Prospects for expansion were bright, as some of the “new missionaries” exhibited a true 
“pioneer spirit in entering the new tribes.” Third, at least initially, she believed that the 
reorganization of the CIM into a field conference with multiple committees constituted a 
move toward a “more democratic form of field government” which would help to 
stimulate the “interest of all for the common good.”110  
However, issues that would soon lead to conflict among Doering, her CIM 
colleagues of both Mennonite and Grand Rapids origin, and the home board were also 
coming into focus. At the March 1924 conference, CIM missionaries debated whether or 
not to officially implore the home board, via the secretary, to keep in touch and send 
information more regularly through a monthly letter. They also considered pushing the 
Board to clarify the designations of the funds being sent to them, in an effort to determine 
whether the Board’s $8,000 budget for 1924 included the missionaries’ “furlough 
money” and the “training fund” from which Congolese teachers and evangelists were 
supported at $15-20/year.  
It was in Doering’s particular interest, as one who had raised funds outside 
Mennonite circles, for donors to be able to give funds directly to a “training fund” that 
she and/or the Grand Rapids group had initiated, instead of having donations flow 
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directly into a general treasury over which the Mennonite board maintained budgeting 
control.111 In the end, the “Evangelistical” Committee, on which Doering sat, introduced 
the recommendation that a cablegram be sent to the home board insisting that it 
“immediately” forward all monies currently in the “training fund.”112 The annual letter, 
which also reflected Doering’s influence, made a thinly veiled appeal for the training 
fund to be made available to the missionaries on the field, rather than being buried in a 
general budget. “[B]oys and girls cannot be trained and sent out as teachers unless funds 
are available,” insisted the letter, and this money was urgently needed now that the “day 
of small things” was over and “the day of larger things” had begun.113 In short, Doering 
was already beginning to insist on perspectives which reflected the orientation of the 
Grand Rapids group in particular, and which continued to express her conviction of the 
central role of Congolese believers in the missionary task. 
Although Doering had acted boldly and quickly to re-orient the CIM missionaries 
toward her missiological priorities of expansion and itineration, and had gained a certain 
legitimacy among them as a visionary and authority on mission strategy, it did not take 
long for areas of disagreement to surface in a major confrontation. Doering’s second 
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annual conference in March 1924 was also her last. Matters soon came to a head at her 
first Field Committee meeting in November 1924. Despite the supposed democratization 
of CIM decision-making structures on the field, Doering soon found that the rules of the 
mission posed a threat to her ability as a woman to play an influential role in shaping 
CIM strategy and affairs. Struggle with her fellow committee members and with the 
Board began to center increasingly on her role as evangelist and linguist, and on control 
over the funds being raised for the CIM’s work.  
The Field Committee appears to have been in agreement with Doering that the 
home board was not sufficiently forthcoming with the funds that befitted a rapidly 
expanding missionary force, and even that it was claiming too much authority over the 
CIM missionaries in Congo. Its members agreed on an ultimatum to the home board – 
later ratified by the missionaries at the 1925 field conference even in Doering’s absence – 
which demanded that the Board stop treating the missionaries as subordinates; that the 
Board commit itself to a budget system, guaranteeing to send all money that was pledged 
even if they had to “beg or borrow” it; and that it send a representative to visit the field as 
soon as possible in 1925.114 They even agreed with the idea of asking the Board to make 
the entire mission “non-donominational” [sic] and, concomitantly, to scrap the 
arrangement by which Grand Rapids and Mennonite missionaries had differing financial 
arrangements for passage and furlough monies, and to accept the different giving 
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behaviours in the Mennonite and Grand Rapids constituencies by committing to use all 
monies as per the donors’ express intentions.115A major decision made by the November 
1924 Field Committee was to send Doering on furlough the following April in order to 
conduct a $50,000 fund drive to “clear up the financial crisis.” This assignment was 
apparently made in response to “urgent calls coming for Miss Doering’s deputation 
services at home” from members of the Grand Rapids group.116 
However, Doering and her fellow committee members differed when it came to 
her specific role in responding to what they agreed was a crisis. The meeting minutes – 
despite Doering’s control over them as secretary – indicate that she was being curbed in 
several ways. Her funds for postage were firmly circumscribed, and it was insisted that 
she must actively engage in fundraising and encourage “others to send money to the 
Home Board” as a condition for having her postage costs covered by the mission.117 Her 
fast moving alongside Outstation Committee chair William Kensinger in establishing a 
new headquarters across the river from Djoko Punda without the prior knowledge of the 
mission’s legal representative was firmly condemned, and she and Kensinger were forced 
to bear the financial responsibility for the expenditures made unless and until the Board 
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gave its approval for the new site.118 Finally, the Field Committee members attempted to 
ensure that she would remain submissive to the CIM while engaging in the fundraising 
campaign. She was to receive a salary and it was to be widely publicized that she was 
“taken care of by the C.I.M. while working in the name of the C.I.M.”119  
While Doering may have initially been willing to engage in this fundraising effort 
for the sake of CIM, especially since she agreed about its urgency, she did not want to be 
limited to the role of a deputation worker. She had already contested the Board’s narrow 
framing of her assignment as a survey of the field in preparation for further fundraising 
back home, and had sought recognition by the Board and her CIM colleagues for her 
competence as a linguist and as a leading strategist of the mission. Shortly after accepting 
the assignment to return home, Doering rebelled. While struggling with heart problems, 
she had been throwing herself into itinerating work in villages near Mukedi, practicing 
her Kipende, and responding to the growing threat of Catholic catechists by rushing to 
place teachers into the “unoccupied” villages.120 In a passionate letter to supporters, she 
expressed her longing to continue this urgent labor alongside Congolese evangelists.121 
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The solution for her was to have access to the training fund and to devote her own time to 
work in the “village,” where she would “live right in the heart of the fight” with her 
Congolese co-workers (see Figure 7).122 Only money to train more teachers, and “our 
continuing itinerating in the villages” can help to “flood these hillsides with the gospel” 
to overcome the double threat of “paganism and Catholicism,” insisted Doering, and in 
the face of this situation, she refused to let herself be boxed into a fundraising role. To 
supporters at home, she related that although she had been appointed by the “Field 
Council” to “sail for home in April in order to raise $50,000.00 urgently needed,” the 
urgency of the language work, the Catholic threat, and the need to rebuild Mukedi after a 
recent fire, “constituted a still stronger call to stay.”123 In what she termed “one of the 
severest battles of my life,” she and her Mukedi colleagues wrestled in prayer until they – 
or at least Doering – received the conviction that she should stay in Congo “to fill a 
strategic gap here.”124 The supporters at home were told that “prayer” would yield the 
$50,000 so that “no other cause would be curtailed.”125  
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Figure 7. Alma Doering with unknown Congolese Christian, ca. 1927 
This photo was likely taken shortly after Doering’s resignation from the CIM. Doering probably chose the 
caption. Source: Alma E. Doering and Daisy M. Forel, “Ups and Downs in Africa.” Used by permission of 
the Flower Pentecostal Heritage Center. 
 
Meanwhile, on the other side of the Atlantic, the tension between the Board’s 
need for Doering’s fundraising expertise and its desire to remain in control of mission 
policy and decision-making began to be strained to the breaking point. The CIM Board 
and the Grand Rapids branch were beginning to disagree about who should benefit from 




their various treasuries.126 Now, the Grand Rapids group was beginning to by-pass the 
CIM Board in making a direct claim on Doering. At a special meeting with two Grand 
Rapids Board members in January 1925, CIM Board members were taken by surprise to 
learn from them that Doering was going to be returning home to raise $50,000, that she 
would be “also their deputation worker,” and that whatever she raised “outside the 
mennonite [sic] field” would “go to them.”127 It appears that the Mennonite board was 
only now learning of the Field Committee’s plan to send Doering home to fundraise, 
made in November 1924 in response to “urgent calls” from Grand Rapids.128  
The Board clearly did not appreciate being the last to learn about negotiations that 
had been going on for months between the Grand Rapids group and “their” missionary. 
Meeting alone two days later, the board members considered what they now framed as a 
“proposition” from the Grand Rapids group to have the CIM Board call Doering home. 
Meanwhile, they had in hand a fresh letter from Doering informing them of “ergant calles 
[sic] for her to come home to do deputation work.”129 The Board was confronted with 
evidence that Doering was willing to take action independently of the CIM Board in 
order to raise funds to the level that she believed to be necessary in order to run the 
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mission according to her standards, and that she was disseminating such an understanding 
among her CIM colleagues, fomenting dissatisfaction on their part with the financial 
status quo. Unsurprisingly, the CIM Board was piqued. It resolved that the decision about 
calling Doering home to fundraise would be subject to the Board hearing “officially” 
from the “field council.”130 
The Board soon had additional reasons for concern. Over the next few months, 
they learned of reports by Doering circulating through their constituency which, it 
seemed, had created “mistrust” and a “spirit of unrest.”131 As Doering remained in 
Mukedi, she had been taking action to fundraise from a distance, while also taking direct 
aim at the CIM Board and its failure to send pledged and budgeted funds consistently. In 
early 1925, she wrote letters and cards for distribution to potential donors, with the 
logistical support of the Grand Rapids branch.132 Not surprisingly, Doering’s depiction of 
the CIM as being in a state of financial crisis and in need of an infusion of funds as well 
as a “budget system”133 caused significant concern to the Board. One set of cards, sent 
out by Doering’s “secretary” in Grand Rapids, seems to have actually requested that 
donors stop sending money “to the field” – possibly claiming that the CIM Board already 
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had the money and was refusing to send it.134 The CIM Board would have been distressed 
by the smear campaign, but also embarrassed about the truth behind Doering’s claims. 
The committee they had appointed to “clear the mistrust” through a financial statement 
had been forced to admit that it was actually behind more than $10,000 in payments of 
“budget and allowance” to the field.135  
Doering’s orchestration of a fundraising campaign that was anything but 
submissive to the CIM Board appears to have been the last straw for both the Board and 
the CIM missionaries in Congo. At the February 1925 field conference at Djoko Punda, 
Doering’s influential role both at home and on the field suffered a major setback. Doering 
herself was not present at the conference, for reasons likely related to her health.136 Those 
missionaries who were Doering’s clearest allies – most of the Mukedi station staff and 
the Kensingers – were also absent. Without this counterbalance, the other missionaries 
turned against Doering, rejecting her leadership role within the mission in multiple ways. 
The impression of Doering’s Mukedi colleague Erma Birky, after pumping Agnes 
Sprunger for information, was that the assembled missionaries had been “swayed under 
the spell of great welling words and voted in some unheard of things.” She was glad 
                                                        
134 Minutes, CIM Board, 1925 [undated meeting between May and September], AIMM records. 
135 Minutes, CIM Board, 14 May 1925. 
136 Letters from Doering in The Christian Evangel in both January and April 1925 testify to the 
fragile condition of her heart, and in May 1925 a state doctor examined her and stated that her health did 
not permit her to travel even inside Congo. —Alma E. Doering to Friends in Christ, 14 April 1925, The 
Christian Evangel, August 1925, 178–79, 183; Alma E. Doering to “Beloved at home,” Charlesville, 22 
January 1925, The Christian Evangel, May 1925, 106, 112–13; 14 May 1925 declaration by state doctor 




when the Mukedi missionaries engaged in extra prayer in response to “all the destructive 
work done at the conference.”137  
The minutes of the February 1925 meeting indicate a clear shift away from CIM 
missionaries’ acceptance of Doering’s influential role. The itinerating work that Doering 
had so strongly supported was cut short. William Kensinger had had a nervous 
breakdown and was being sent home only a year into his term, with instructions not to 
engage in deputation work for at least three years, and the Field Conference had 
impounded the Ford truck which he allegedly refused to “handle or sell,” and 
redistributed the goods held at his itinerating headquarters of Lubiville to the other 
stations.138 The CIM missionaries even dropped their membership from the Congo 
Protestant Council, claiming that it was overly welcoming of missions of non-
“fundamental” orientation, and so going against Doering’s strong promotion of the CIM’s 
adhesion to this all-Protestant body.139 
As for Doering herself, her future role in the CIM was strongly circumscribed by 
the assembled missionaries. She was officially “relieved from the Deputation work of the 
                                                        
137 Agnes Sprunger and Teresa Gustafson were the only Mukedi missionaries present at the 
conference. As one who had only recently joined the Mukedi staff, Sprunger seems to have been less loyal 
to Doering. Birky claimed that she had “to be pumped to get any information.” —Diary of Erma Birky, 10 
March, 13 March, 6 April 1925. 
138 Minutes, CIM Field Conference, Djoko Punda, 16-23 February 1925, AIMM records. For 
Kensinger’s own account, see “Return of missionaries,” The Christian Evangel, June 1925, 123. 
139 Minutes, CIM Field Conference, Djoko Punda, 16-23 February 1925. Doering’s perspective on 
the CPC was expressed in a letter to The Christian Evangel, where she reported on the September 1924 
CPC conference which she and Emil Sommer had attended as CIM delegates. She insisted on “the 
soundness of doctrine and faith” maintained by the CPC. —“Letter from Alma E Deoring [sic],” The 
Christian Evangel, January 1925, 8. The Field conference’s rejection of the CPC is evidence of the 




Congo Inland Mission” due to the “constant misunderstandings” arising from her work. 
Doering’s involvement in the $50,000 fund drive was “annulled” and the Field 
Committee recommended her “immediate return to America.” Doering, now considered 
due for furlough, was not elected to any committees. The fact that the Conference 
actually had to tell her to go home shows that she was still contesting the length of her 
assignment in Congo; hence, her non-election also constituted their refusal of a future 
leadership role for her within the CIM.140 Theresa Gustafson, who had been approved as 
Doering’s assistant for deputation work, was now called home by a Board member, and 
also tendered her own refusal to work with Doering, citing the numerous unresolved 
“questions... as to the action and boundary of the Deputation Worker” and stating that she 
could not in good conscience assist Doering until such time as “the Deputation Worker, 
the Field and the Home Board can work hand in hand.”141 Finally, Doering had been 
involved somehow in attempting to organize the transportation of missionaries’ grocery 
orders from Leopoldville to Djoko Punda; she was now being blamed by some 
missionaries for this “mix-up,” which took months more to unravel and contributed to the 
resignation of at least one missionary couple.142  
                                                        
140 Compare the field conference’s statement in May 1923, prior to Doering’s arrival, that she was 
coming for 1.5 years, to the later withdrawal of this minute, likely under Doering’s influence, in September 
1923. —Minutes, CIM Field Conference, Djoko Punda, 7-9 May 1923; cf. Minutes, CIM Field Conference, 
Djoko Punda, 4 September 1923. 
141 Minutes, CIM Field Conference, Djoko Punda, 16-23 February 1925. 
142 Minutes, CIM Field Conference, Djoko Punda, 16-23 February 1925; Minutes, CIM, Field 
Committee, Mukedi, 1-5 July 1925, AIMM records (see appended minutes of the 14 May 1925 Mukedi 
station meeting regarding the transport mix-up). Erma Birky commented in her diary that missionaries from 
Djoko Punda were “trying to blame [Doering] for the transport mix up” and lamented that “someone in our 




Although the gathered CIM missionaries strongly condemned Doering at this 
conference, this was not because they disagreed with her critique of the Board’s failure to 
send funds, or even because they were attempting to maintain a “denominational” status 
in opposition to Doering’s “undenominational” perspective. The gathered missionaries 
ratified the ultimatum that the Field Committee had prepared for the home board in 
November 1924, including its plea to put the work on an “interdenominational basis.”143 
They even added strong language of their own, insisting in their annual letter that the 
Board “consider the work closed” unless they were willing to immediately provide 
sufficient finances for the missionaries under a budget system.144 They resolved to print 
1,500 copies of this letter so that their list of grievances could be “sent home” for broad 
distribution. The lack of funds was their greatest concern. Funds received in 1924 had 
been “inadequate” to the point where the mission was now “penniless and with nothing in 
sight.” Of the contested training fund monies, only a “paltry” $1,025 had been received. 
The frustrated CIM missionaries emphasized that they could not “work here without 
funds any more than the folks can in America” and that they refused to be held 
“responsible” for the poor results of their work in 1924.145 In short, even though 
Doering’s CIM colleagues were ready to drop her for her unsubmissive attitude and her 
                                                        
143 Juhnke, A People of Mission, 69 claims that Doering was writing the minutes at the February 
1925 meeting. However, B.F. Langdon was secretary at this meeting and the roll call and Birky's diary 
prove that Doering was absent. Thus, the passing of the demand to put the work on an 
“interdenominational” basis cannot be ascribed solely to Doering’s influence, even if she was likely at the 
origin of the idea when it was first proposed at the November 1924 field committee meeting. 
144 Minutes, CIM Field Conference, Djoko Punda, 16-23 February 1925. See also Minutes, CIM 
Field Committee, Djoko Punda, 3-8 November 1924 for the original ultimatum. 





unilateral actions, she had been successful in rallying them to reject the financial 
conservatism of the home board, and to insist on pledged and consistent funding. 
While the Field Conference and the Board were in conflict about methods of 
funding the mission, they seem to have been in agreement with respect to their major 
problem with Doering: that she was overstepping her bounds as missionary and 
deputational worker. Although the Board agreed with Doering that CIM needed funds, 
and the Field Conference was mostly on board with the desire to start Mukedi station, to 
promote “outstation” work, or to get control of a teachers’ training fund, they could not 
accept the ways in which Doering was acting independently as an authority on mission 
strategy and financing. As the CIM routinized, the gender, age, and unmarried status of 
the 47-year-old Doering all contributed to making her less welcome among an 
increasingly male leadership.146 
Meanwhile, Doering reacted furiously to the Field Conference’s decision to 
decommission her as deputation worker, framing this as a “crisis” that directly threatened 
the viability of the ongoing work at Mukedi station. In the privacy of the room she shared 
with Birky at Mukedi, she was “broken up” and spent many sleepless nights fighting 
discouragement.147 However, she spent her days “writing letters with a vengeance.”148 
Instead of accepting the order to return home, Doering dug in her heels and insisted, in a 
                                                        
146 Dana Robert has documented similar dynamics within faith missions and denominational 
missions, especially as they became more institutionalized. —Robert, American Women in Mission, 191–
93, 219, 302–7. 
147 Diary of Erma Birky, 10, 14, 16, and 27 May 1925. 




letter to her Mennonite readers, that she and her Mukedi allies – also due for their 
furloughs – would rather die than leave the station unoccupied by expatriate missionaries: 
We Mukedi Missionaries have sent in our appeal to the Board over our 
SIGNATURES, stating that we will remain here until we die, rather than 
retrench. The flag of our Lord must not be lowered here. We must get into 
the unoccupied tribes also. For you to pronounce the death doom of this 
work, and the even MORE URGENT work in the unevangelized tribes, is 
to sign our own death warrant. The only condition on which I can leave 
this work is to have full authority and the necessary helper given me, to 
finance it, if this conference cannot keep up the work. My health is in a 
precarious condition, but God has raised me up with a NEW 
COMMISSION... Shall the Congo Inland Mission cease, because you do 
not give HIM the chance to MULTIPLY YOUR resources? God 
forbid!”149 
Doering thus presented herself publicly as an indispensable CIM missionary whose 
authority was being unfairly undermined by the home board, and portrayed the 
Mennonite donor base as selfish for requiring her to return home early to fundraise 
instead of giving generously and so empowering her to engage in her true calling of 
evangelism. 
Both in her response to her fellow missionaries’ rejection of her leadership role, 
and in her actions over the next few months, Doering continued to emphasize the central 
role that white women and Congolese evangelists needed to play in the mission. In one of 
her final communiqués in The Christian Evangel before her eventual resignation, she 
strongly advocated for the missionary role of Congolese evangelists and the authority of 
white missionary women. For Doering, the ongoing power struggle was centered both on 
the gender and marital status of the white missionaries, and on the missionary identity of 
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Congolese Christians. Doering reiterated her strong belief in the importance of “work in 
the villages” as “THE fundamental work at a pioneer station,” and emphasized the need 
for white missionaries to work alongside Congolese evangelists who had not been crassly 
recruited with material inducements but had shown evidence of true regeneration. For 
Doering, it was essential for the expatriate missionaries and Congolese evangelists to 
constitute a joint evangelistic force. She saw this vision taking shape at Mukedi, where 
the CIM “single ladies” were not too proud to engage in “slumming,” spending weeks in 
villages “right in the heart of paganism,” and receiving from God “equal authority, equal 
prestige and equal results” to those of the white missionary men (see Figure 8). The white 
women formed a team with the Congolese evangelists and schoolboys, seeing them as 
potential missionaries who needed to be taught that their participation in evangelistic 
work was not the kind of labor in which they could engage for superficial financial 
reward. “We want to implant the evangelistic spirit into our boys, by precept and 
example,” Doering insisted, and proudly related the ways in which the expatriate 
missionaries at Mukedi scattered themselves through the surrounding villages on Sundays 
in order to avoid a station-centric ministry that limited itself to efforts of “social reform” 
and “education.”150  
                                                        






Figure 8: Alma Doering on left, Agnes Sprunger exiting hut, unknown Congolese woman on right, 
likely during an itinerating trip, ca. 1925 
Source: Series 6 (Audiovisual materials), Box 158, Folder 5 (Mission Historical Photos, 1910-1961), Africa 
Inter-Mennonite Mission Records, 1911-2018, X-68, Mennonite Church USA Archives, Elkhart, Indiana. 
Used by permission of Africa Inter-Mennonite Mission. 
 
Other women CIM missionaries rallied around the vision being promoted by 
Doering. Erma Birky, Doering’s itinerating partner, ally, and indomitable Mukedi 
missionary, insisted on the importance of developing warm relationships with villagers 




CIM missionaries writing in The Christian Evangel, Birky described the need for 
missionaries to identify with villagers through participation in their everyday lives: 
“Getting acquainted” requires living in the villages, sitting with the people 
at their funerals and listening to their wailing; going to the fields with the 
women when they sow and when they reap; sitting around the fires at night 
and listening to their native parables and customs; helping prepare their 
food and eat whenever it is offered to you whether it is served with 
grasshoppers or rat soup, either is considered a delicacy.151 
Birky’s willingness to share Congolese food and to engage in daily tasks of gardening 
and food preparation alongside Congolese women was illustrative of the tendency for 
single and childless women CIM missionaries, in particular, to engage in more intimate 
relationships and friendships with Congolese people (see Figure 9). This relative 
intimacy, however, did not prevent Birky from maintaining firm control over the 
discipline of the “boys,” even whipping some of the schoolboys who threatened to 
quit.152 On one occasion, when they complained that they wanted to leave, she reminded 
them that her “heart was as strong as a man’s and [she] had as much wisdom as a 
man.”153 
                                                        
151 Erma Birky, “Evangelistic and Medical Departments,” The Christian Evangel, November 
1925, 252. 
152 Diary of Erma Birky, 7, 11, 13 April 1925. 





Figure 9. Erma Birky with Congolese child, likely during an itinerating trip, ca. 1928 
Source: Series 3 (Personnel records), Box 62 (Erma Birky, 1923-1960), Folder 2 (scrapbook, undated), 
Africa Inter-Mennonite Mission Records, 1911-2018, X-68, Mennonite Church USA Archives, Elkhart, 
Indiana. Used by permission of Africa Inter-Mennonite Mission. 
 
Clio Briggs and Beulah MacMillan were other CIM women missionaries who 
privileged close connections with Congolese Christians, sometimes bumping up against 
resistance from their CIM colleagues. Although it was apparently “against mission 




after the sudden resignation of the Valentines in 1925, in the absence of any available 
CIM men.154 There, Briggs was “up on the poles of the roof” during the day to oversee 
chapel-building activities, and both engaged in nurturing the new Christians through 
Bible studies in their home, as well as station-wide services on Thursdays and Sundays. 
The two women even defied the convention of segregated worship on Sunday nights by 
holding a service for all on that evening. Although their leadership included the 
imposition of discipline on one of the “native teachers,” they rejoiced in his 
reestablishment and emphasized the importance of patience with these “young Christians 
who have had no chances,” following the example of “Christ [who] has patience with us 
with ALL our advantages.”155 And although they were “alone” without any other 
expatriate missionaries at Nyanga, they clearly experienced sufficient fellowship with 
Congolese Christians to stave off loneliness. “[W]e feel this is His place for us and we 
are happy in the work here,” wrote MacMillan to supporters.156 The fact that a promise of 
loyalty to the CIM was exacted from MacMillan and Briggs around the time of Doering’s 
resignation suggests that they were perceived by some of the other CIM missionaries to 
be her sympathizers.157  
                                                        
154 Mrs. J.W. Loeks, “Working in the Congo,” The Christian Evangel, March 1926, 60, 70–71; see 
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Over the next few months, Doering engaged in a standoff with her opponents 
among the CIM missionaries. When she was summoned to a meeting in July 1925 at 
Djoko Punda, where the new Field Committee planned to “take the final action in this 
matter with Miss Doering,” she produced a note from the state doctor which described 
her as incapable of traveling due to a heart condition. The other Mukedi missionaries 
rallied behind her and appear to have been successful in making the entire Field 
Committee come to Mukedi instead. However, despite their efforts to have Doering 
reinstated, the committee insisted that while the “method used in condemning” her at the 
February 1925 conference may have been “wrong,” the “substance” of the conference 
decisions would stand, and that she was still relieved of deputation duties unless and until 
an arrangement would be made that involved a clear plan, signed by the Board, the Field 
Committee, and Doering.158 Doering and the Mukedi missionaries were unsuccessful in 
convincing the Field Committee to reverse the decision about its CPC membership, even 
though they shared their colleagues’ growing concern about modernism to the extent of 
initiating proceedings against one of the Grand Rapids missionaries for being too 
modernist.159  
Meanwhile, in the United States, the CIM Board took the step to officially 
“release” Doering from “any official capacity” as their deputation worker, citing as cause 
                                                                                                                                                                     
other impressions” were to be considered void. —Minutes, CIM Field Conference, Djoko Punda, 12-18 
July 1926, 159, AIMM records. 
158 Minutes, CIM Field Committee, Mukedi, 1-4 July 1925. The doctor’s note appears as an 
annexe. 
159 This was Mr. B.F. Langdon. —Minutes, Mukedi station meeting, 26 June 1925, annexed to 




the circulation of Doering’s “conflicting letters” that were stirring up the constituency.160 
Shortly afterwards, they met with the Grand Rapids group to explain their decision, in the 
company of some returning missionaries who brought fresh news and perspectives about 
the conflict.161 The Grand Rapids group was invited to submit a plan about what kind of 
collaboration they envisioned with CIM in the future.162 However, the Board could not 
regain control over Doering, who simply remained in Congo. Doering continued to 
attempt to influence the Board in favor of expansion at Mukedi, even sending them 
$1,000 – which they accepted – on the condition that it be used for the support of a 
missionary couple at Mukedi during the furlough of the existing station chairman.163 In 
December 1925, the Board again resolved that she return home “as soon as possible.”164 
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However, Doering continued to insist that her health was too fragile to permit sailing to 
Europe.165  
Late in 1925, Doering drew encouragement and renewed resolve from her former 
colleagues, Aaron and Ernestina Janzen. Erma Birky had accompanied Doering to Kikwit 
so she could finally sail for home, but at the last minute, doctor’s orders apparently again 
prevented her from departing.166 With the doctor ordering her to rest, Doering accepted a 
warm invitation from the Janzens to visit them at Kafumba station, a day’s journey from 
Kikwit, where they had been laboring since 1924, after relocating from their earlier 
location at Kikandji.167 Doering wrote a glowing letter to the Mennonite Brethren 
Zionsbote in which she described this visit in a way that demonstrated her strong 
admiration for the Janzens’ work, while also revealing that this contact with the Janzens 
had given her new courage to pursue independent work on a faith mission model and to 
trust God for her own physical healing.168 Doering rhapsodized about the Janzens’ 
perseverance at Kafumba, where they had converted “primal savanna and forest” into a 
thriving industrial, agricultural, and ecclesial center. In their third pioneering work in 
seven years, with “no committee, no ‘budget,’ no regularly salary and no co-workers” she 
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saw evidence of a “true faith work.” Kafumba had 2,000 coffee trees, and Janzen had 
been granted 120 acres for a palm oil plantation; fruit trees, gardens, a “giant carpenter 
shop” and a storehouse had all been established without the “thousands of dollars” that 
other missions thought they needed before they could establish a missionary in 
“unoccupied tribes.” The Janzens worked “at a quiet, joyful, simple pace” with no trace 
of nervous tension, and were known far and wide for their hospitality.169  
It is unclear how long Doering remained at Kafumba, but she certainly derived a 
deep encouragement from her visit. Doering’s hope for her own physical healing was 
reinforced when she observed how the Janzens’ faith was the “secret” of their “physical 
strength,” and as one “suffering in body and soul,” she worshiped God in the face of this 
evidence that what CIM missionaries had believed to be impossible, was here being lived 
out through “quiet labor” in the “fear of the Lord.” Doering used the pages of the 
Zionsbote to plead for reinforcements for the tired Janzens from among the Mennonite 
Brethren, but as she eloquently presented their need for “help,” she also considered the 
possibility of joining forces with them herself. When the Janzens finally went on furlough 
in 1928, it was Doering’s new mission, the Unevangelized Tribes Mission (UTM), which 
lent them personnel to supervise the station for a year.170 The UTM began its work in 
partnership with the Janzens, and Kafumba was the site of the first “UTM of the Congo 
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Conference.”171 In short, it is likely that Doering’s visit to Kafumba played an important 
role in giving her the courage to eventually make a total break with the CIM, both by 
reconnecting her with old allies and by renewing her vision for faith mission.  
While Doering continued to elude them, the CIM Board and the Grand Rapids 
group continued to limp along in their relationship. However, the small degree of inter-
denominational collaboration which they attained would not survive Doering’s 
resignation. The Grand Rapids group had expressed their hesitations about the Mennonite 
doctrine of adult baptism in early 1925, during the process of revision of the CIM 
Constitution; the CIM Board appeared to be open to collaboration with non-Mennonite 
“Auxiliaries” as long as their doctrines were at least “orthodox” if not Anabaptist.172 
However, they insisted on retaining control of the missionaries working in Congo and 
were deeply offended by the Field Conference’s challenge to the Board to “publicly 
declare” the CIM to be an “interdenominational organisation.”173 When the minutes of 
the February 1925 Field Conference finally reached the Board, it responded in no 
uncertain terms that the CIM had always been “conducted... on denominational lines” and 
that “as a denomination” the Board had been “responsible for it.” The Board demanded 
an “apology” from “all Missionaries making such demands,” since “all have promised 
loyalty to the Mission while under its supervision.”174 While the Grand Rapids group 
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continued to work with the Board, they had been clearly reminded that the Mennonites 
were in control of the CIM and that they were no more than an auxiliary.  
In early 1926, as the standoff with Doering continued, the Grand Rapids group 
again requested closer collaboration with the Mennonites. They were discouraged that 
one of the missionaries they had sent out had recently returned early, was revealed as a 
modernist, and had resigned.175 Two Grand Rapids representatives now distanced 
themselves from Doering, saying that they could not “use her” until “things cleared 
up.”176 They stated that they saw no difficulty about working with the Mennonite board 
in the future, except that they felt unable to “subscribe to all [their] Denominational 
details.”177 The CIM Board showed openness to working with the Grand Rapids group 
now that they were in agreement about the problem posed by Doering, and even proposed 
revisiting the By-laws again. The collaboration moved forward dramatically but 
temporarily after a financial crisis in April 1926, when the bank that held all CIM’s funds 
failed and CIM lost more than $20,000 along with the credibility of their treasurer, who 
was also the bank treasurer.178 When this crisis prevented the next party of four 
missionaries from sailing as planned, the efforts at collaboration with the Grand Rapids 
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group were stepped up by both sides. At a meeting in July, the two groups discussed the 
“possibility of a closer collaboration and a more united effort in the work,” and appointed 
a sub-committee to review the Constitution. The next morning, this committee reported 
that “only a few minor changes would be necessary” and the assembled group agreed to 
embark on a “union movement in the foreign Mission work,” with the understanding that 
they would “unitedly meet all [their] financial obligations.” The united group found a 
way to send the outgoing missionaries after all, resolved to start a monthly newsletter in 
order to “create missionary spirit,” and took action to reduce confusion about missionary 
grocery orders.179 
In short, in the face of financial pressure, the Mennonites made an about-face. A 
few months before, they had been offended by the Field Conference’s assumption that 
they would be happy to foot the bill for Grand Rapids missionaries who struggled to find 
financial support from their home, while also giving equal power to the Grand Rapids 
group regarding decision-making and strategy. Now, they were suddenly open to the 
arrangement they had recently so angrily eschewed. Addressing most of the points of 
tension that had frustrated their missionaries on the field, they were essentially agreeing 
to the missionaries’ demand for an officially inter-denominational mission in which 
financial support for the missionaries would be consistent regardless of their 
denominational background. 
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However, this inter-denominational arrangement, for once made without Doering 
twisting anyone’s arm, almost immediately unraveled. Loewen has documented the half-
hearted efforts of the two groups to continue collaborating into the early 1930s, but 
correctly concludes that already by 1930, “the interest was gone.”180 If the Mennonite 
CIM Board was open to collaboration when it suited them financially, it did not have the 
inner drive to continue working with non-Mennonites indefinitely. It was Doering’s non-
denominational vision that had kept them together in the first place, and the collaborative 
spirit generated in the face of financial crisis was only temporary; it did not survive the 
resignation of its original driver.  
Doering’s tug-of-war with the CIM Board continued a few months longer, as it 
continued to summon her home and she continued to refuse. Members of the Grand 
Rapids group continued to hope for her deputational services in 1926, while the CIM 
Board kept insisting that she “come home and meet the Board.”181 Doering even attended 
the Congo Protestant Council meeting as a CIM representative in January 1926, despite 
the CIM’s withdrawal the previous year; the CPC had expressed its regrets for the CIM’s 
withdrawal at their previous meeting and had co-opted Doering as a member of the 
Council for the upcoming year, thanking her warmly for “special services rendered.”182 
Eventually, however, Doering made a final break with the CIM and returned to her earlier 
vision, expressed in 1922 at the formation of the CIM’s “undenominational” branch in 
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Grand Rapids, of expanding into the unevangelized groups west of the CIM territory, in 
collaboration with the Janzens who had already located in that very region.183  
Sometime in early 1926, Doering was again in Kikwit, apparently ready to take a 
step toward independent work by beginning a survey of the surrounding area together 
with Birky. Writing with the triumph of hindsight about a year later, Doering related that 
during this time in Kikwit she experienced “perhaps the darkest hour of her life,” as “both 
Missionaries and other whites” joined forces to convince her to leave Congo for the sake 
of her health and “contrary to her most sacred convictions.” Eventually she capitulated 
and got as far as Paris when, “in despair,” she begged God for healing for her heart 
trouble. Speaking about herself in the third person, Doering triumphantly recounted the 
vindication that followed: 
God answered immediately re the one affliction which was to bar her from 
the field, organic heart trouble. She stood firm upon her promise [to 
“retrace her steps at any cost”] amid every possible opposition. Today, she 
is a living miracle before our eyes, for a year ago she had to be carried 
continually; to-day the lack of porters obliges her to tramp for miles up 
and down rugged steep hills in the blazing sun, with never a return of the 
old symptoms. Yes, HE is the God of Deliverances, for this outstanding 
seal upon her ministry has held her steadily true to the vision and the work 
of surveying these tribes for those who shall follow. In the centre of God’s 
Will we truly can say, “None of these things move me.”184 
After Doering’s healing, she returned to Congo and tendered her resignation to 
the CIM in August 1926, leaving behind a mess of unpaid transportation bills and 
provoking a split among the missionaries as several of the remaining Grand Rapids 
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missionaries left with her.185 She then proceeded to found the Unevangelized Tribes 
Mission, whose missionaries’ withdrawal from the CIM was finalized during 1927.186 As 
the dust settled, and Doering and her colleagues focused their energies on surveying and 
establishing mission stations in the area west of the CIM “field,”187 the CIM had lost 
another significant advocate for the recognition of Congolese Christians as active 
participants in the church, and as crossers of ethnic boundaries in mission. The initial 
trajectory of the Mennonite church in Congo had now divided into two streams – one 
under the leadership of the CIM, and one under the guidance of the Janzens – while 
Doering chose a third, non-Mennonite path in close association with the Janzens. 
The departure of the last of their pioneer missionaries marked the end of an era 
for the CIM. To the extent that ideals of congregational self-support, and of Congolese as 
missionaries, endured within the CIM, these can be ascribed at least in part to Doering’s 
legacy.188 Over the next decades, the CIM closely followed the trajectory of other 
mainline Protestant missions. A long-awaited visit from a Board representative in 1928 
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helped to ensure stable funding and more harmonious board-field relations.189 A new 
CIM periodical, the Congo Missionary Messenger, assisted in these goals while helping 
to communicate a unified perspective on the mission’s Mennonite identity as the CIM’s 
constituency grew beyond its Amish Mennonite base to include participation from other 
Mennonite conferences.190 The CIM missionaries became stalwart participants in the 
Congo Protestant Council, adopting its strong emphasis on the “indigenous church” 
beginning in 1928, and welcoming its advocacy to the colonial government, which 
culminated in their grateful acceptance of colonial educational subsidies along with other 
mainline missions in 1948.191 
Meanwhile, Doering’s decades of association with Mennonites had not left her 
unchanged. Her new mission, the UTM, had soon founded twelve stations.192 While she 
maintained the strong focus on “unreached tribes” that was consistent with her faith 
mission convictions, her understandings of missionary strategy also developed to reject 
an exclusive focus on village evangelism at the expense of education and a certain 
amount of station-centered activity, in ways that likely reflected her interaction with both 
CIM missionaries and the Janzens at Kafumba. From these colleagues, she learned to 
appreciate the role of the mission station as a “laboratory” that transmitted to converts, 
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through the disciplines of work and study, the true meaning of membership in the “Body 
of Christ.”193 At a time when independent, unmarried women missionaries were losing 
power across the board, Doering managed to hold on longer than most. However, as she 
aged and became less active in recruitment and leadership, the UTM’s viability declined 
until it finally went bankrupt in 1953.194 Most of the stations were taken over by the CIM 
and the AMBM, in an ironic nod to Doering’s early Mennonite connections.195 
 
Conclusion 
Discussions among North American Mennonite scholars about the extent to which 
Mennonite missionaries from this continent have transmitted historically distinctive 
Anabaptist doctrines, such as infant baptism, believers church organisation, separation 
from the state, or non-violence, sometimes reflect the subtle assumption that the main 
criterion for success in mission is whether it was sufficiently “Mennonite,” rather than 
generically “Protestant.”196 However, this case study of the struggle for the retention of 
missionary agency by a white, non-Mennonite woman and by Congolese evangelists in 
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the 1920s highlights a rarely explored side of the question of Mennonite “distinctiveness” 
in mission. Despite John Umble’s 1927 appeal to North American Mennonites to 
welcome “non-Mennonite blood” in their midst as an expression of gospel equality, the 
Mennonite “distinctive” that was expressed most clearly during the 1920s in Congo was 
that of ethnic exclusivity. The CIM’s rejection of Alma Doering constituted a strong 
performance of male, ethnic Mennonite denominational identity. The conflict between 
Doering and the CIM Board reflected the point of irrevocable divergence between the 
CIM’s choice to privilege a mission of civilizing and Christianizing Africans through 
routinized, white male-dominated structures, and Doering’s non-denominational, 
boundary-crossing missiology in which a band of white and black women and men 
struggled for church growth across ethnic boundaries.  
The significance of this ecclesial shift within the CIM comes into clear focus 
through attention to the dynamics of gender and denominational identity formation. In 
other words, a gendered analysis of the concrete implications of this case of 
denominational routinization is necessary in order to demonstrate that what was at stake 
in this struggle was a particular understanding of the church and of its mission. It was by 
pushing out Doering as a woman that the CIM bolstered its ethnic Mennonite control 
over the church in Congo. Moreover, the exclusion of women like Doering from 
positions of strategic control simultaneously helped to further disempower Congolese 
Mennonites with whom white women missionaries had developed – admittedly uneven – 
relationships of partnership and friendship. An exploration of the CIM’s expulsion of an 




changing ecclesial understandings of the CIM with respect to the role of Congolese 
Christians. As the CIM narrowed its focus to education and institution-building, it was 
easier for both Congolese church members and CIM women to be demoted to junior 




CHAPTER SEVEN. Let us “also work with our hands, so that the Lord’s work may 
be furthered”: A disruptive ecclesial economy at Kafumba, 1922-1943 
After a decade of work with the Congo Inland Mission, Aaron and Ernestina 
Janzen left the CIM in 1922 to begin an independent missionary effort several hundred 
miles away in the Kwango-Kwilu region, hoping that this work would eventually be 
supported by their Mennonite Brethren (MB) Conference.1 There, at Kafumba, they 
founded a station that would thrive for the next two decades. In contrast to common 
Protestant missionary practice in Belgian Congo, the work at Kafumba was largely self-
supporting through the production of coffee, palm oil, and food crops. Although 
individuals and congregations in North America channeled some financial support for 
Kafumba through the treasurer of the MB Conference, the work was not officially 
supervised and supported financially by the Conference until 1943, after six appeals for 
support by the Janzens and their fellow North American missionaries.2 However, after 
taking over the work, the MB Conference promptly liquidated the palm and coffee 
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plantations.3 A new group of missionaries, under the strong leadership of J. B. Toews, a 
visiting representative of the home board, rejected the economic activities of the previous 
era as having contributed to an excessively station-centered ministry, which had 
undermined the development of an “indigenous church.”4 Subsequently, the AMBM 
(American Mennonite Brethren Mission) embarked on a wave of rapid post-war 
expansion that brought it into step with other Protestant missions in the Belgian Congo, 
most notably through its acceptance, in 1952, of colonial subsidies for its primary 
schools.5 The number of expatriate missionaries more than doubled, from five to thirteen, 
between 1945 and 1946 alone.6 By 1959, on the eve of independence, forty-four AMBM 
missionaries were at work on seven stations.7 Enrollment in mission-run primary schools 
climbed to 10,000 students by 1971, slightly surpassing the baptized membership in 1972 
of 9,720 Congolese Mennonite Brethren.8  
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This brief interlude of self-supporting mission work at Kafumba between 1924 
and 1943 has attracted sharply opposing interpretations by Congolese and North 
American Mennonite Brethren. Soon after their official involvement in Belgian Congo 
began, North American MB mission administrators began to interpret the self-supporting 
activities at Kafumba as incompatible with the growing emphasis on “indigenization” – 
an ideal that began to influence the MB Conference in the 1940s.9 As executive secretary 
of the MB Board of Foreign Missions from 1953 to1963, during a period of major 
political transition in the MB mission “fields” of India and Congo, J.B. Toews played an 
influential role in promoting a mission strategy in which the “indigenous church” would 
be increasingly independent from expatriate missionary supervision and control, and in 
attempting to shift the MB missionaries away from strategies and relationships that 
seemed imperialistic or “colonial.”10 During a time when intense debates about 
evangelism vs. social action pitted evangelicals against mainline Christians, Toews and 
his fellow board members earnestly sought to keep evangelism as the “central aim of 
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[the] missionary program.”11 Toews himself lamented during his 1952 visit to Congo that 
the relative lack of evangelism in relation to the “institutional” work of running schools 
and hospitals constituted the greatest weakness of the work.12  
Board members’ strong focus on the “indigenous church,” their painful 
experiences with devolution in older MB mission “fields” in India, and their commitment 
to the primacy of evangelism over social concerns all played a role in shaping their 
interpretation of the self-supporting activities at Kafumba. Decades later, in his 1978 
history of MB mission work in Zaire, Toews reflected that if self-support at Kafumba had 
been moderately successful, this should be considered as God’s providential provision for 
a time when little support was available from home, but not as a desirable arrangement.13 
For Toews, station-centered ministry was a “pattern” influenced by “colonialism.” He 
approvingly quoted a former mission board secretary, A.E. Janzen, who concluded that 
this form of mission work prevented the church from becoming self-sufficient and “gave 
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them the concept that the mission churches were a foreign movement.”14 Ironically, 
although Toews and others sought to distance themselves from colonial logic through a 
strategy of indigenization, their acceptance of subsidies in the 1950s soon mired them 
even more deeply in the very station-centered and “institutional” setup they had thought 
they were rejecting when they abandoned the plantation approach at Kafumba.15 From 
within this set of commitments, with hindsight sharpened by regret about subsequent 
developments, it is thus not surprising that Toews would present the Janzens as loyal 
denominational missionaries whose straitened financial circumstances had unfortunately 
derailed them into a distracting focus on economic activities. 
In contrast, histories of the Congolese MB church written by Congolese historians 
tend to narrate the self-supporting activities at Kafumba in the 1920s and 1930s as an 
important step toward economic self-sufficiency and ecclesial equality between North 
American missionaries and Congolese. They tend to interpret the ecclesial economy at 
Kafumba prior to 1943 as a unique and all-too-brief expression of the equality of 
believers through economic structures that included both expatriate missionaries and 
Congolese, and to lament the termination of those activities by the mission. Thus, 
Kikweta Jean-Claude and Matsitsa Maurice express the belief that “if the AMBM had 
continued with Aaron Janzen’s vision, the CEFMC [Communauté évangélique des Frères 
mennonites au Congo / Evangelical Community of Mennonite Brethren in Congo] would 
have become more self-sufficient.” They argue that by subsidizing the mission station 
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and shutting down the agricultural activities, “the AMBM imitated the policies of the 
Belgian colonial state.”16 Interviewed by Congolese historian Erik Kumedisa in 2001, a 
number of Congolese Mennonite Brethren pastors lamented the ending of the self-
supporting activities at Kafumba in 1943, claiming that the funding of church activities 
solely by North Americans, instead of by local resources managed by the Janzens in 
collaboration with Congolese as “responsible partners,” contributed significantly to a 
“mentality of dependence.”17  
Congolese historian Pakisa Tshimika sees the error of the 1943 move away from 
self-financing activities to be its entrenchment of separate economic systems for 
expatriate missionaries and Congolese. In his view, the result of the 1943 AMBM shut-
down of the palm oil- and coffee-selling activities at Kafumba was that missionaries were 
now “paid by the mission... but they forgot the locals.”18 Tshimika drew a parallel 
between the AMBM take-over of Kafumba and a similar shift away from self-financing 
activities that occurred at the Kajiji station, where the AMBM took over administration 
from the bankrupted Unevangelized Tribes Mission in 1952.19 Tshimika’s view was that 
as a result of this restructuring, “the affairs of the missionaries” and “the affairs of the 
Congolese” were “not together anymore.” In both cases, Tshimika suggested, the AMBM 
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missionaries’ rejection of economic activities had directly undermined catholicity – the 
ability of expatriates and Congolese to be “together” in the church.20 
These sharply contrasting interpretations of the significance of the Kafumba 
economy confront scholars with perplexing ironies. How could mission administrators 
appeal to “indigenization” – a discourse that evoked the ideal of a self-supporting church 
– in order to end self-supporting activities at Kafumba? If American mission 
administrators truly believed they were moving away from “colonial” mission practices, 
why have Congolese historians understood the actions of the mission board as a step in 
precisely the opposite direction? This chapter argues that in order to untangle these 
divergences, an ecclesiological lens of interpretation must be applied, both to the events 
of the past and to the debates in the present. By paying close attention to divergent 
understandings of the church and its mission as they were expressed through concrete 
economic arrangements, this research seeks to shed new light on the complex 
relationships among mission societies, colonial governments, and local populations. 
Although historians have expressed strongly divergent opinions on this matter, 
none have yet produced a detailed description and analysis of the ecclesial economy of 
Kafumba prior to 1943 based on archival sources. Indeed, historians in general have paid 
remarkably little attention to the details of the economic interactions between mission 
stations and colonial labor regimes in Africa.21 This chapter draws for the first time on 
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several significant and nearly untapped sources of information about Kafumba’s ecclesial 
economy. The Zionsbote – the North American Mennonite Brethren church periodical 
published in German Gothic script – featured regular letters from the Janzens, from the 
other North American missionaries who joined them in the late 1920s, and from 
denominational officials. Additional correspondence from this period between Aaron 
Janzen and members of the MB Board of Foreign Missions is preserved in the MB 
Mission (Multiply) archives in Fresno, California. Several published memoirs and 
historical accounts written by Mennonite Brethren missionaries who worked at Kafumba 
contain brief references to economic and ecclesial realities.22 Finally, recently published 
correspondence from a member of a Belgian Study Commission into labor conditions in 
the region in 1929-1930 provides crucial insight into the interaction of Catholic and 
Protestant missions with colonial and commercial labor regimes.23  
Drawing on these sources, this chapter revisits this understudied episode in order 
to provide a detailed account of the economic situation at Kafumba, an analysis of the 
factors that contributed to and shaped this ecclesial economy, and an exploration of the 
implications of these economic activities within the broader colonial context of palm oil 
exploitation in the Kwango-Kwilu region. Broadly, the data presented here supports the 
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interpretation of Congolese historians. The economy at Kafumba, though marked by a 
degree of paternalism and racial separation, provided a refuge for early Congolese 
Mennonite Brethren from some of the harshest aspects of the colonial economy. 
Moreover, in order to appreciate the development and impact of this economy, it is 
necessary to pay careful attention both to the ecclesial self-understandings of the 
Christians at Kafumba and to the larger colonial and commercial context.  
The chapter is organized into four sections. A first section shows that the 
foundation of a self-supporting station at Kafumba was a conscious choice by the Janzens 
in response to the economic context and the lack of support from the MB Conference. It 
also provides a brief overview of the economic activities on the station. A second section 
argues that the development of this economic system at Kafumba flowed from specific 
ecclesiological assumptions – understandings of the church – that shaped the Janzens’ 
decisions and that corresponded with the aspirations of young Congolese men and 
women. It shows that the practice of a familial, charismatic model of church at Kafumba 
led to a deepening sense of gospel equality, leading the Janzens to progressively shift 
their allegiance toward the inter-racial congregation of Kafumba. As their growing sense 
of kinship with Congolese believers pushed them to increasingly embrace economic self-
support as a valid ecclesial strategy, they drew on their Russian Mennonite 
congregational ethos to develop a holistic economy which offered a livelihood to 
Kafumba residents, and invited them to change their allegiance away from “worldly” 
work and toward the “work of the Kingdom.” A third section examines the concrete 




industry at Kafumba with the broader economic context of the Kwango-Kwilu region in 
the 1920s and 1930s, it argues that the economy at Kafumba offered a direct and 
empowering alternative both to the exploitative recruitment tactics of the Huileries du 
Congo Belge (HCB) – the dominant oil company in the region – and to the paternalistic 
“Christendom” of the Jesuits, who sought to safeguard Congolese labor rights while still 
insisting on integrating them into the colonial economy. A final section briefly touches on 
the fragility of this new economy, as it was undermined by racial separation, paternalism, 
and assumptions of white superiority. 
 
The founding of Kafumba as an economic strategy 
The Janzens arrived in the Kwango-Kwilu region during the dry season of 1922, 
accompanied by half a dozen evangelists from the Kasai region and an unaffiliated 
expatriate missionary couple, the Bendicsons.24 However, they did not settle at Kafumba 
immediately. They initially began their work a few miles away, at Kikandji, with 
language learning, the construction of rudimentary dwellings, and day and evening 
schools that initially attracted about twenty-five boys and ten adults, respectively.25 While 
the group was initially encouraged by the initiative of two nearby state men to provide 
                                                        
24 For further details on the identities of the Nyanga and Djoko Punda Christians who 
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the Janzens’ departure from Nyanga, “seeking to open a new mission field” and interested in reports that 
the CIM was planning to expand into a “new tribe with no Protestant missionaries.” —Ernestina and A.A. 
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25 E. and A. Janzen, “Aus Afrika” (2886), ZB 10 January 1923, 2–3. It is fair to assume that the 
attendees of the night school were workmen, since it was common practice to offer schooling to these 




them with several hundred laborers from the surrounding villages,26 they soon faced 
setbacks – a serious bout of blackwater fever brought Aaron near to death in July and 
August 1922, the number of laborers seems to have dropped off quickly, and four months 
after arriving in Kikandji, the Janzens still could not “tell the people much about Jesus, 
their Saviour” in the Bakuese language, although they remained hopeful about learning it 
soon due to its resemblance to Tshiluba.27 In May 1923, Ernestina still felt that they had 
“learned almost nothing,” and blamed this on the fact that the language had not yet been 
written down, making progress slower than it had been among the Baluba and Bena 
Lulua in Kalamba and the Bapende in Nyanga.28 To crown their struggles, Mr. Bendicson 
died unexpectedly in November, leaving his wife and two small children behind.29  
In the midst of these challenges, the Janzens, Mrs. Bendicson, and the Kasai 
Christians prayed together each evening for a revival. They preached using an interpreter. 
They began to develop relationships with the Bakuese people and hired some of them as 
household helpers. They invited workers and others to Wednesday night prayer meetings, 
and managed to translate a few Bible verses and songs into their language. Ernestina 
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observed hopefully that “though they are not used to singing yet,” they would soon be 
able to “sing like those at Kalamba.”30 Late in 1923, Aaron and Ernestina made a trip to 
preach in surrounding villages.31 Some months later, five Bakuese Christians were 
baptized at Kikandji.32  
During their time at Kikandji, the Janzens associated closely with Congolese 
believers from both the Kasai and the Kwilu regions in worship and in evangelism. They 
took their household helpers with them to village meetings, and prayed together with 
their Kasai colleagues for the first Bakuese converts.33 Together, the expatriate 
missionaries and their Congolese colleagues engaged in spiritual battles with hostile 
forces. For example, Ernestina related a dramatic incident in which the threatening 
thunder and rain that would have prevented them and their household helpers from 
preaching in a nearby village were staved off as the small group bravely prayed and 
sang.34 The group of white and black missionaries together chose Ephesians 6:18 as a 
“motto for the year” 1924 during a special New Year’s service of prayer and 
testimonies.35 Relating some of these testimonies to friends at home, Ernestina 
                                                        
30 E. and A. Janzen, “Aus Afrika” (2886), ZB 11 July 1923. 
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1924, 4–5. 
32 E. and A. Janzen, “Aus Afrika” (2886), ZB 30 July 1924, 3. One of those baptized was later 
named by Janzen as Petelo Kitambala. —Aaron A. Janzen, “Mission work for the M.B. Conference” [6 
pages, ca. 1945], 1, Series 2, Box 3, File: “Janzen, A.A. and Martha, 1954-1970,” MB Mission A250-10. 
33 E. and A. Janzen, “Aus Afrika” (2886), ZB 11 July 1923. 
34 Ernestina and Aaron Janzen, “Aus Afrika” (2886), 18 April 1924, Zionsbote, 18 June 1924, 4–5. 
35 Ernestina and Aaron Janzen, “Aus Afrika” (2886), Zionsbote, 26 March 1924, 2–4. Such New 




emphasized the kinship between the missionaries, the new believers, and the supporters 
of mission at home; although these testimonies might not be “exactly like those we are 
used to at home,” she pointed out, “they are still experiences of the black brethren.”36 
Despite modest progress, the Janzens soon noticed that the local population did 
not have a particularly strong interest in the Christian message, and they concluded that 
the reason for their limited success could be traced to economic concerns. The economic 
situation at Kikandji made it difficult both to recruit labor for activities of building and 
maintenance, and to provide an economic arrangement that was attractive enough to keep 
potential schoolchildren at the station. Writing years later, Aaron Janzen reflected that 
although “many children soon came to school” in Kikandji, “it was very difficult to get 
food for those coming from far off villages to stay at the station.”37 While Aaron worked 
daily with the “heathen” workers in 1923 to build a chapel, measuring 50 feet by 115 feet 
and fitted with a “large church bell,”38 the Janzens realized that the salary they were 
offering was insufficient to motivate the workers, because their local economy was still 
sufficiently robust to provide them ample subsistence. “[T]hey don’t have to worry about 
the few francs they get for their work, because they have a lot to eat and live on,” 
explained Ernestina, noting that workers preferred being paid in cloth.39 During the dry, 
                                                                                                                                                                     
Afrika” (2889), Kafumba, 13 January 1930, Zionsbote, 19 March 1930, 3-4; Kathryn Willems and Martha 
Hiebert, “Aus Afrika” (6913), Zionsbote, 5 May 1937, 3. 
36 E. and A. Janzen, “Aus Afrika” (2886), ZB 26 March 1924. 
37 Aaron A. Janzen, “Mission work for the M.B. Conference,” 1.  
38 E. and A. Janzen, “Aus Afrika” (2886), ZB 9 January 1924. 




hunting season, it was more difficult to attract people to school or chapel than it had been 
in Kalamba, because there were so “many wild animals” in the area that hunting was a 
higher priority than visiting the mission.40 Although poor soil made gardening impossible 
at Kikandji, the Janzens observed that most inhabitants of the area enjoyed an abundance 
of produce and fertile soil, especially in villages near the Kwilu River, a short walk down 
the mountain.41 With their abundant crops of rice, corn, and beans, these villagers had “so 
much of everything, while so many other whites and blacks have little or nothing to eat,” 
that Ernestina was both amazed at God’s care for them, and frustrated by their lack of 
grateful awareness of their Creator as the source of these gifts.42  
To compound the problem, from the Janzens’ perspective, the growing activity of 
European traders in the region introduced competition for Congolese labor, which drove 
wages up and attracted Congolese youth to employment in various companies.43 “There 
is a lot of trading of all kinds going on here,” observed Ernestina in early 1923.44 The 
Janzens observed the arrival of new traders regularly, some of whom were looking to 
settle very near Kikandji,45 and noted that such traders made good money by buying 
                                                        
40 Ernestina and Aaron Janzen, “Aus Afrika” (2886), 6 August 1923, Zionsbote, 10 October 1923, 
5–7. 
41 E. and A. Janzen, “Aus Afrika” (2886), ZB 10 October 1923. 
42 E. and A. Janzen, “Aus Afrika” (2886), ZB 10 October 1923. 
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rubber, palm nuts, and diamonds from the population “for a low price” and selling them 
in Europe “for a good price.”46 Congolese young people seemed very interested in 
working for these companies and/or traders,47 and could earn “far more per month” by 
selling their rubber and palm nuts to the traders than they could hope to earn on the 
mission.48 Former CIM colleague Erma Birky’s surprised reaction to the presence of “so 
many Company men” during a visit to Kikandji in 1924 suggests that the high number of 
traders in this region contrasted with the situation near CIM stations.49 When the Janzens 
became aware, sometime in 1924, of the colonial government’s plans to make Kikandji 
officially into a “Commercial Center,” they realized that this would lead to a further 
dramatic increase in competition for the time and labor of any children whom they could 
attract to the mission station as pupils; the children were already being “tempted” by the 
higher wages offered by traders, and the Janzens began to feel that the future of their 
mission was at stake.50  
As the Janzens began to reflect on a missionary strategy that would attract people 
to the mission under these economic circumstances, they began to consider making a 
move to a new station site, located on the more fertile land on the other side of the Longo 
River. They prayed for guidance about the potential move, and interpreted the state’s 
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willingness to grant them a site, and the multiple offers from traders to buy their land at 
Kikandji as evidence of God’s approval, especially since the Kikandji property had not 
been built with commercial activity in mind and so would potentially be of less interest to 
buyers; as Ernestina put it, “a mission house is not purpose-built for doing commerce.”51 
Around mid-1924, they had received permission to build at the new location, sold their 
station at Kikandji to one of the several interested buyers, and moved to Kafumba.52  
The Janzens’ move to Kafumba seems to have been motivated primarily, at least 
in the beginning, by the desire to have access to better land on which to garden and so to 
be able to provide for the subsistence of those attending school on the station as well as 
the other station residents, including themselves. In this the Janzens were beginning to 
diverge from the established practices of Protestant missions in Congo during this period, 
although initially this was mostly a difference of scale. For example, while the CIM 
stations also relied on gardens to supplement the diets of schoolchildren, teachers in 
training, and expatriate missionaries, the CIM missionaries maintained separate eating 
arrangements from Congolese station residents through their large grocery orders from 
abroad, paid for with the regular salaries they received from their home board. The 
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Janzens, however, could count on no such regular financial support, and would need to 
rely on local produce for most of their subsistence.53 By making an initial move to create 
a shared economy in which they, the schoolchildren, and the teacher-evangelists would 
all rely on the same source of sustenance, the Janzens were positioning themselves as an 
alternative to the colonial economy.  
The Janzens’ writings prior to the move to Kafumba demonstrate that they already 
conceived of life on the mission as an alternative economy to that of state and company. 
Their pleas in the Zionsbote for reinforcements from the homeland often emphasized this 
contrast. In a letter to the Zionsbote shortly after arriving at Kikandji, Ernestina noted that 
that the group saw “business men and company men here all the time.”54 To her 
amazement, she heard of a 62-year-old European mother who had come to Congo solely 
to visit her two sons, who worked for a commercial company. She implicitly contrasted 
this mother’s willingness to face “heat and fever” out of purely human love for her 
children with the hesitation of North American Mennonite Brethren to leave their home 
comforts for the sake of the love of Jesus, which, she insisted, ought surely to “reach 
beyond our own children.” In contrast to the zeal for commerce and profit, Ernestina 
wondered, “Where are the messengers of God who can proclaim peace?”55 While the 
company employees and their families accepted personal sacrifice for the sake of 
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financial gain, Ernestina insisted that the economy of the Kingdom required the crossing 
of boundaries that limited economic and ecclesial solidarity to family or ethnic group.56 
The Janzens’ strategy of focusing their efforts on raising children in Christian 
practices and habits was also clearly articulated, even while they were still at Kikandji, 
and seems to have reflected both a desire to inculcate a holistic Christian lifestyle into 
children from a young age, and the awareness that providing an environment of learning 
along with sufficient food would be an attractive option primarily for those who were not 
yet adults, and who still had the flexibility to enter an alternative economic arrangement. 
The Janzens believed that children needed to be the focus of their attention. If they could 
but learn to sing, read, write, pray, and understand God’s word, they would become 
missionaries in their turn. As Ernestina explained it, “What the children learn here in 
school is all told at home, and the children can do a lot in the village, often more than we 
can.”57 However, they realized that getting the interest of children would require 
economic incentives. When confronted with the children’s relative lack of interest at 
Kikandji, Ernestina expressed her sense of powerlessness to supporters at home. “The 
dear Lord must bring us the children and give them hunger and desire [to learn God’s 
word],” she admitted, “for we cannot do this. But what we cannot do, Jesus can do.”58  
After the move to Kafumba, the Janzens were happy to find that the rich 
agricultural land went a long way toward helping them meet their needs. “Our fields here 
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help us a lot, since they produce well,” Ernestina rejoiced.59 With the schoolchildren, the 
Janzens planted large fields of corn, beans, rice, and peanuts.60 Children worked four 
hours a day, before and after school hours, to cultivate the fields that provided their 
food.61 After being at Kafumba for just over a year, Ernestina could conclude that feeding 
the children “twice a day” was successful; “when they get fed here, they are far more 
willing to come to work and to school.”62 As they settled in, the Janzens dreamed of a 
time when the inhabitants of nearby villages, whom they saw to be bound by 
superstitions, would combine the great potential of their material situation with a saving 
faith in Jesus. “Our prayer every day is that this people will accept Jesus,” explained 
Ernestina. “They will have it so good then, because this is a rich land from which so 
much can and will be drawn.”63  
Almost immediately, the Janzens expanded the economic activities of Kafumba to 
include not only subsistence agriculture but also revenue-generating activity. In this they 
were drawing on the theory, if not the practice, of faith missions in Congo.64 They 
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planted 2,000 coffee trees, which began to produce a harvest by the early 1930s, as well 
as an orchard of fruit trees.65 A few months after arriving, they applied for an additional 
land grant of 120 hectares of natural palm plantation.66 They set up an oil production 
workshop on the station, where orange oil was extracted from the outer husks of the palm 
nuts with two hand presses prior to being transported in barrels to be sold in Kikwit. The 
cracked inner kernels of the palm nut were also transported to Kikwit, where a “superior” 
white oil could be extracted.67 The revenue generated from these activities was used to 
                                                                                                                                                                     
Faith Missions: From Hudson Taylor to Present Day Africa, 78–83; see also Toews, The Mennonite 
Brethren Church in Zaire, 30. 
65 Aaron A. Janzen, “Aus Afrika” (2889), Zionsbote, 12 September 1934, 2; Doering, “Aus 
Afrika” (750), ZB 13 January 1926. 
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there. —A. Janzen, “Aus Afrika” (2886), ZB 12 September 1934. 
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Ryckmans to Madeleine Ryckmans, 11 February [1931], Main-d’oeuvre 1: 180-183, letter 110; but 
compare Pierre Ryckmans to Madeleine Ryckmans, 6 February [1931], Main-d’oeuvre 1:172-173, letter 
106, where Ryckmans observed palm nut oil production at a Forminière factory in Kasai. The sale of both 
(orange) palm oil and palm kernels (for export) provided an income to the Kafumba residents. This is 
confirmed by several sources. The most detailed description is offered by former UTM (and later AMBM) 
missionary Elisabeth Shannon in her memoirs: “Mr. Janzen purchased presses for extracting the oil from 
the palmnuts. A destitute Portuguese couple moved to Kafumba to oversee the palm oil business. 20 gallon 
drums were filled with palm oil and transported on barges to Kikwit. The palm kernels yielded a superior 
white oil. The hard shells were cracked by hand and sent to Kikwit in sacks. —Elisabeth Lemière Shannon, 
“Memoirs,” 2006, Private papers of Elisabeth Shannon, c/o Joy Reich. J.B. Kliewer’s 1968 account also 
confirms that two oils were extracted from the palm nuts, though without providing details about presses at 
Kafumba: “Engaging the Congolese to cut the palm fruit (nuts) [Janzen] began extracting palm oil from the 




support teacher-evangelists, and to cover the administrative, building, and labor costs 
associating with the running of the station.68  
While it is difficult to reconstruct the exact financial and economic arrangements 
that governed the livelihood of the children and young adults at Kafumba, the Congolese 
residents of the station seem to have retained a degree of control over their agricultural 
production and their wages, from which they willingly tithed to support the congregation 
and especially the teacher-evangelists who were placed in distant villages. The fields on 
the station were apportioned to different groups – for example, schoolgirls and 
schoolboys had their own assigned tracts of land.69 Many of the schoolboys did not live 
on the station permanently, but came to live in small houses during the school year, 
which they were responsible to build and maintain with some financial help from the 
                                                                                                                                                                     
from the outside fibrous meat, and the nut (rich in palm nut oil) had good market possibility and value, thus 
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Shiny Shoes on Dusty Paths, 102. 
68 Kroeker, writing in 1995, recalled that the palm oil production was used to support the 
teachers.—Kroeker, Shiny Shoes on Dusty Paths, 101. Kikweta, drawing on a 1972 interview with Nganga 
Paul Diyoyo, claims that the funds were used to administer the station and pay for building materials and 
labour.—Kikweta, “Histoire de la Communauté des Églises des Frères Mennonites du Zaïre (C.E.F.M.Z.),” 
1977, 89, 92. Janzen, writing in 1947, specified that the money “was used to pay the boys and men and help 
support the work.”—Board of Foreign Missions, Mennonite Brethren Church of North America, Foreign 
Missions, Africa, 36. 
69 Esau mentioned “fields in which the girls raise their food.” —Esau, First Sixty Years of M.B. 
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mission.70 Young men seem to have been free to harvest the wild palm nuts for cash – 
presumably to market to traders in the region who were collecting their own quotas to sell 
to one of the major palm oil companies – and they often chose to tithe on these 
earnings.71 When church members gave parts of their crops as tithes, the Janzens’ 
practice was to buy these items, put the money into the church treasury, and use the food 
to “feed the orphans and the school children.”72 The money in the church treasury was 
then used to support the teachers. In 1938, one-third of the forty-four teachers placed in 
various villages were supported by the congregation in this way.73  
The agricultural activities on the station were varied and demanding. White 
visitors to the station uniformly expressed their amazement at the scale of the self-
supporting activities and the management skills displayed by the Janzens. “These people 
manage to do a lot of work in an easy quiet way,” commented visiting CIM missionary 
Erma Birky in 1925.74 Anna Bartsch, a Canadian MB who arrived at Kafumba with her 
family in 1933, recalled that she “could not believe her eyes” when she saw the “vast 
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mound of coffee beans,” and observed that the “palm oil industry was very 
remunerative.”75 Alma Doering, when spending a short time at Kafumba in late 1925, 
expressed her amazement at the work accomplished on the station in a single year. She 
marveled at the fruit and coffee plantations and at the ingenuity of the Janzens in feeding 
125 children daily and supporting eleven evangelists – even before the plantations had 
matured enough to be profitable – by selling building materials to neighboring traders 
and missions.76 In contrast to the CIM stations with which she was most familiar, she 
rejoiced that mission work at Kafumba could involve “industrial effort,” yet be conducted 
in “faith.” Missionaries could move boldly into unoccupied areas without relying on 
churches at home to send “thousands of dollars of costly activities, machinery, etc.” as a 
prerequisite to expansion.77 
In the midst of these building, planting, and settling-in activities, the population of 
school-children at Kafumba rose rapidly. Within a year, there were more than 100 pupils, 
including 22 girls.78 A revival among the children in mid-1926 led to the conversion of 
forty of the now 140 children on the station and to the baptisms of twenty-one later that 
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conflictual relationship with this mission at the time. See further discussion in Chapter Six of Doering’s 
relationship with the Janzens during her protracted conflict with the CIM Board. 
78 Ernestina and A.A. Janzen, “Aus Afrika” (2886), 27 August 1925, Zionsbote, 4 November 




year.79 Over the next years, waves of conversions continued. By the time the Janzens 
took a furlough in 1927-1928, sixty believers had been baptized.80 The numbers steadily 
rose so that by 1945, there were 450 students at the station school and 90 placed teacher-
evangelists. 81 By 1947, the baptized believers at Kafumba numbered over 1600.82 
 
A holistic ecclesial economy at Kafumba 
What factors shaped the development of this economy at Kafumba, which looked 
so different from what was happening on other Protestant mission stations? An analysis 
of the evidence suggests that ecclesial factors – namely, the experiences of church that 
the Janzens and the Congolese believers shared – played a crucial role in shaping the 
                                                        
79 Ernestina and A.A. Janzen, “Aus Afrika” (2886), 30 July 1926, Zionsbote, 29 September 1926, 
5; Ernestina and A.A. Janzen, “Aus Afrika” (2886), Zionsbote, 17 November 1926, 4–5. Given the 
inconsistencies between the sources, I have chosen to follow the earliest written source, the Zionsbote, for 
baptism statistics. According to the Janzens’ letters to the Zionsbote, the “first baptisms” of five believers 
occurred in early 1924, prior to the move to Kafumba. —E. and A. Janzen, “Aus Afrika” (2886), ZB 30 
July 1924. The first baptisms at Kafumba were of eighteen girls and three boys in mid-1926. —E. and A. 
Janzen, “Aus Afrika” (2886), ZB 17 November 1926. Later sources provide slightly different, though 
sometimes compatible, statistics. According to Board of Foreign Missions, sixteen Christians were baptized 
prior to 1926, and 37 more in 1926. —Board of Foreign Missions, Mennonite Brethren Church of North 
America, Foreign Missions, Africa, 27. J. B. Toews states that Luka Sengele [Senzele] was the first 
convert, and was baptized in 1926, with thirty-seven more baptized later that year. —Toews, The 
Mennonite Brethren Church in Zaire, 50. A 1964 account by Djimbo Kubala Timothy does not give 
numbers but notes that there were baptisms in 1925 of “Baluba people” who had accompanied the Janzens 
from Kasai, and baptisms of Christians “from the Kwilu area” the following year. —Pastor Djimbo T., 
“The M.B. Church in Zaire 1924-1935” [ca. 1964], Series 3, Box 7, File: “Historical Accounts,” MB 
Mission A250-10. 
80 A.A. and Ernestina Janzen, “Aus Afrika” (2886), Kafumba, 28 March 1927, Zionsbote, 15 June 
1927, 2–3. The newly-formed UTM, after holding its first conference at Kafumba early in 1927, offered to 
provide three workers to supervise the work at Kafumba during the Janzens’ absence.  
81 Aaron A. Janzen, “Mission work for the M.B. Conference,” 6.  




development of this vision over time. This section identifies four such factors, and traces 
their progression over time. 
A familial model of church 
First, in church, black and white residents of Kafumba experienced gospel 
equality in a familial atmosphere. Since children were the first to convert and be baptized, 
the church began to take shape at Kafumba as a “crowd” or “flock” of children 
(Kinderschar) with Aaron and Ernestina as their parents.83 The Janzens’ activities during 
their time at Kafumba reflected their strong focus on children as the primary target of 
their ministry. When Alma Doering observed that the Janzens used their ingenuity to 
ensure “provisions” for their “large family,” her words aptly captured the terms in which 
the Janzens conceived of their relationship with these children.84   
The Janzens’ choice to focus on children was consciously made, and reflected a 
combination of factors. While Protestant missions in Congo typically reached out to 
people of all ages in what Catholics called “direct evangelization,”85 it was common for 
Catholic missionaries to house large numbers of children on their stations, partially due to 
the belief that older people were too difficult to convert.86 One Catholic station near 
                                                        
83 Ernestina Janzen used this term on multiple occasions; e.g., E. and A. Janzen, “Aus Afrika” 
(2886), ZB 17 February 1926. 
84 Doering, “Aus Afrika” (750), ZB 13 January 1926. 
85 Kavenadiambuko Ngemba Ntima, La méthode d’évangélisation des Rédemptoristes belges au 
Bas-Congo: 1899-1919: étude historico-analytique (Rome: Pontificia Università Gregoriana, 1999), 117–
18. 
86 Michaël Kratz, La mission des rédemptoristes belges au Bas-Congo: la période des semailles 
(1899-1920) (Brussels: Académie royale des sciences d’outre-mer, 1970), 111–18; Gérard Ciparisse, “La 




Kafumba housed more than 2,000 children.87 Although the Janzens did not express 
themselves in quite the same terms, their reasoning was similar to that of their rivals in 
this respect. As they encountered a lack of response among the older people, they 
reasoned that where adults were unresponsive or in bondage to powers of darkness, God 
would raise up children as his workers and messengers.88 As Aaron noted, when seeing 
the missionary spirit exhibited among the children of a white missionary family passing 
through Kafumba en route to begin a new station, “God can find himself laborers even 
among children, when the adults don’t listen.”89 The Janzens found children more willing 
to reject the religious claims of their parents, and reasoned that Jesus had asked his 
followers to be like children.90  
The untimely deaths of the Janzens’ own two children likely contributed to their 
tendency to take on a parental role toward the children at Kafumba. Clearly, they felt a 
strong sense of obligation and interest in the spiritual development of the children. 
                                                                                                                                                                     
développement 16, no. 4 (1970): 86–87. CIM missionary J.P. Barkman observed this contrast at Kalamba in 
1922. In the Zionsbote, he claimed, “Catholics were here before we were, and they want nothing to do with 
the elderly, but only the children. Now it is not yet clear to the people here that we also want the older 
ones.” —J.P. and Mathilda Barkman, “Aus Afrika” (170), Zionsbote, 11 October 1922, 2. 
87 E. and A. Janzen, “Aus Afrika” (2886), ZB 16 December 1925. These were almost certainly the 
Jesuits. See various references in letters from Pierre Ryckmans to Madeleine Ryckmans, as cited in 
Vanderlinden, Main-d’oeuvre, e.g., 1:141-143 (letter 89) and map in Augustin Bita Lihun Nzundu, 
Missions catholiques et protestantes face au colonialisme et aux aspirations du peuple autochtone à 
l’autonomie et à l’indépendance politique au Congo Belge (1908-1960): effort de synthèse (Rome: 
Pontificia Università gregoriana, 2013), 766. 
88 Ernestina’s comment in 1931 was typical: “Among the older people it is harder than among the 
younger.” —E. and A. Janzen, “Aus Afrika” (2886), ZB 23 September 1931. See also E. and A. Janzen, 
“Aus Afrika” (2886), ZB 10 September 1924. 
89 E. and A. Janzen, “Aus Afrika” (2886), ZB 30 July 1924. 




Anecdotes in the Zionsbote frequently recount heartfelt and tear-filled moments of prayer 
with the children, the Janzens’ joy in seeing children participate actively in spiritual 
practices of prayer, confession, and singing, and their admiration for those children who 
took initiative to share the gospel with others.91 During the first revival among the 
children in mid-1926, Ernestina expressed her joy in seeing God working among “our 
children,” and she wept to see “how the newly converted embraced each other.”92  
Relating to the children at Kafumba allowed the Janzens to experience forms of 
familial solidarity that extended beyond blood ties. In their letters home, they sought to 
foster a sense of kinship between their friends at home and the children on the station, 
and used the terms of familial kinship to explain the ecclesial significance of these 
transnational relationships. “We call these children ours, but are they not yours, too?” 
asked Ernestina in 1926, before continuing, “Yes, because you are part of this all-
important work by giving and praying.”93 In the wake of revival meetings in 1929, 
Ernestina reminded readers at home that their children were privileged to have adults in 
their lives who prayed for them regularly and provided spiritual direction. She asked her 
readers to join her and Aaron in their efforts to pray for the Congolese children as if they 
were their own. “Who prays for these poor ones if you and we do not want to?” she 
asked. “They don’t have fathers and mothers who willingly help them pray... That’s why 
                                                        
91 E.g., Ernestina and A.A. Janzen, “Aus Afrika” (2886), Zionsbote, 21 July 1926, 2–3; E. and A. 
Janzen, “Aus Afrika” (2886), ZB 17 February 1926; Ernestina and A.A. Janzen, “Aus Afrika” (2886), 
Zionsbote, 4 August 1926, 3–4. 
92 E. and A. Janzen, “Aus Afrika” (2886), ZB 29 September 1926. 




we’re happy to have the children here to teach them praying and God’s word every 
day.”94 When Ernestina died in 1937, she was surrounded by her adopted métis children, 
as well as an Congolese evangelist and church leader in whom she had invested particular 
effort.95 She was mourned by all as “the mother of the station” – one who had always had 
time to give help and counsel to anyone, white or black, who needed it.96 
Baptism led to a heightened awareness among the Kafumba believers that they 
were joined together as active members of a missional congregation. As the church grew 
and the first twenty-one children – eighteen girls and three boys – were baptized 
following the 1926 revival, the Janzens began to describe their relationship to the 
children in more explicitly ecclesial terms. “We feel our responsibility to them so much 
more now,” remarked Ernestina.97 At the same time, the Janzens rejoiced that they now 
had new young co-workers in missionary outreach to the surrounding population. After 
preaching in a village one Sunday morning, Ernestina and Aaron were returning via 
another village in order to conduct an evening service there. To their surprise they found 
that a group of schoolchildren had preceded them and had already held a meeting 
complete with prayer and singing for a “huge crowd.” Meanwhile, the three newly 
baptized Christian boys had gone to a third village to hold meetings there as well. “We 
                                                        
94 Ernestina and Aaron Janzen, “Aus Afrika” (2889), Zionsbote, 26 June 1929, 2. 
95 Martha Hiebert, in her account of Ernestina’s death, did not mention the names of the “church 
leader” or the “evangelist” – likely the former was Djimbo Kubala Timothy, soon to be ordained. —Martha 
A. Hiebert, “Aus Afrika” (2311), Zionsbote, 22 December 1937, 3-4. 
96 Aaron A. Janzen, “Mission work for the M.B. Conference.” For details about Ernestina’s 
availability for help and counsel to both expatriate missionaries and Congolese on the station, see Hiebert, 
“Aus Afrika” (2311), ZB 22 December 1937. 




are so thankful that Jesus has chosen these underage children to announce his praises, and 
that they help us in the work,” concluded Ernestina.98 Even as the Janzens remained 
clearly in charge of the children’s spiritual guidance, they also recognized their kinship 
with them as fellow missionaries and church members.99 
After 1926, the Janzens increasingly felt “bound to the station,” and struggled to 
get away from “the family” to do itinerating work. Leaving the station for a short trip 
provoked weeping and wailing among the girls who were in Ernestina’s special charge, 
as well as the four métis children whom the Janzens had adopted.100 Although the Janzens 
felt guilty on occasion about staying on the station so much, they also concluded that 
Jesus would understand their responsibilities to their family, and were happy to see 
Christian children on the station acting as missionaries in their stead.101 Thus, although 
the Janzens’ focus on children led to a reduction of their own evangelistic reach, it 
contributed to the children’s missionary consciousness. 
                                                        
98 E. and A. Janzen, “Aus Afrika” (2886), ZB 17 November 1926. The German word used is 
unmündig. 
99 Richard Elphick, in his excellent monograph that explores the role of missionary institutions in 
fostering gospel equality, nevertheless plays surprisingly little attention to the practice of baptism as one 
with equalizing implications. While he notes that baptism had turned out to be an insufficient guarantee of 
social equality, he pays little attention to how and when baptism may have been practiced as a performative 
religious encounter, with the express intent to transform power relations within a given political order. —
Elphick, The Equality of Believers, 38. See also Covington-Ward, Gesture and Power. 
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compound,” said Ernestina. —Ernestina and A.A. Janzen, “Aus Afrika” (2886), Zionsbote, 10 March 1926, 
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A charismatic understanding of the gospel as power encounter 
A second characteristic of church life at Kafumba was its strongly revivalistic, 
charismatic emphasis. The Janzens maintained a charismatic focus in their ministry, as 
had already been the case at Kalamba. While there is no evidence that they practiced 
speaking in tongues, healings and exorcisms were frequent, and so were other dramatic 
instances of answers to prayer.102 Revival meetings were held regularly, and yielded a 
steady stream of converts and baptismal candidates. The Janzens frequently described 
how the “Holy Spirit” was “working among [their] children.”103 The charismatic 
emphases at Kafumba were significant enough to contribute to a split between the 
Janzens and some of the North American MB missionaries who arrived in the early 
1930s.104  
                                                        
102 By the 1930s, Aaron seems to have moved away from his earlier openness to Pentecostalism at 
Kalamba. In 1934, he referred to “Pentecostalism” as one of several “heresies” with which he was glad not 
to have to contend. —A. and E. Janzen, “Aus Afrika” (2886), ZB 21 March 1934. However, revivalistic 
practices clearly remained important. This shift in perspective likely coincided with the consolidation and 
routinization of the Pentecostal movement after the Great War, leading Mennonites who had formerly been 
open to speaking in tongues to follow the clearer differentiation between denominations that had now 
emerged. For discussion of this broader process of Pentecostal denominational formation, see Robert, 
American Women in Mission, 241; Anderson, Spreading Fires, 282. 
103 E. and A. Janzen, “Aus Afrika” (2886), ZB 29 September 1926. 
104 Several North American MB missionaries left Kafumba in 1933, only a year after arriving, to 
begin a separate mission at Bololo, among the Dengese people, under conflictual circumstances which 
included “tension arising from the charismatic emphasis at Kafumba.” —Toews, The Mennonite Brethren 
Church in Zaire, 62. These included H.G. and Anna Bartsch, Eva Jantz, Lydia Jantz, Katharine Harder, and 
William and Fannie Jantz. Sources do not permit a satisfactory reconstruction of the reasons for their 
departure or its ecclesial significance. The split between the Bololo and the Kafumba MB missionaries was 
one of the factors, though by no means the only one, that delayed the takeover of the “Africa work” by the 
MB conference until 1943. —H.W. Lohrenz, “Bericht von der Beratung auf die Frage bezueglich der 
Aufnahme von Missions-arbeit in Afrika” (3448), Zionsbote, 12 April 1939, 9–11). By 1940, the two 
groups had been “fully united” so that this no longer posed an obstacle. —H.W. Lohrenz, “Bericht von der 
Arbeit des Missionskomitees und des Fuersorgekomitees (Schluss)” (3418), 14 April 1940, Zionsbote, 24 
April 1924, 3–4. Disagreements about the Janzens’ focus on economic activities may also have played a 
part. Karl Bartsch, the son of H.G. and Anna, shares his “impression,” based on on “comments or 




Shared experiences of the Holy Spirit had an ecclesiological impact. As the 
Janzens observed the work of the Spirit among the children during revivals, their 
heightened awareness of God’s lack of partiality led them to emphasize, to their 
supporters at home, the equal footing of these children in the church. “We can say with 
Peter that the Lord is doing for these pagans the same as he has done for us,” Ernestina 
insisted.105 The inherent egalitarianism of the revivalistic practices at Kafumba likely 
contributed to the Janzens’ willingness to recognize the missionary vocation of 
Congolese believers, and helped to attenuate the formation of a strong distinction 
between expatriate missionary “clergy” and Congolese “laity.”106  
The charismatic emphasis on the Holy Spirit also provided a way for the Janzens 
to recognize and participate in the ongoing power encounters with spiritual beings that 
the Congolese believers continued to face in their everyday lives – and so to begin to 
overcome what missiologist Paul Hiebert has termed the “flaw of the excluded 
middle.”107 The Janzens’ accounts of the conversions of villagers emphasized the 
villagers’ dawning awareness of the “power” of the true God, as well as the Janzens’ own 
                                                                                                                                                                     
what they had in mind when they signed up, and even that they may have considered this approach 
tantamount to “mixing the free gospel of love with economic exploitation.” —Bartsch, Stories My Father 
Told Us... That His Grandchildren and Their Children Might Know, 33. 
105 E. and A. Janzen, “Aus Afrika” (2886), ZB 29 September 1926. Ernestina was referring to the 
words of the apostle Peter. After facing criticism for his willingness to baptize Gentiles, Peter referred to 
the outpouring of the Holy Spirit on the Gentiles as evidence of God’s lack of partiality, and insisted, “If 
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that I could hinder God?” —Acts 11.17, New Revised Standard Version. 
106 Anderson, Spreading Fires, 284. 
107 Paul G. Hiebert, “The Flaw of the Excluded Middle,” Missiology: An International Review 10, 




increasing realization that the villagers’ religious system was not based on illusion but on 
truly powerful entities. For example, during the particularly dramatic exorcism of a 
young girl, Kikidi, Ernestina “became afraid” in the face of the power of the being that 
was “afflicting” this girl. She gathered the workmen and girls around and all kneeled and 
prayed for deliverance. Kikidi was restored. “The blacks have a large power through the 
Enemy and his spirits,” Ernestina concluded. “[I]t is terrible to see. But how thankful we 
are, that even though the Enemy is so powerful, Jesus is the stronger, and will remain 
so.”108 Even as the Janzens roundly condemned the villagers’ “superstitions,” they did not 
write off the deities of traditional religion as an illusion; they were convinced that the evil 
spirits who, they believed, held people in bondage, were much more powerful than 
human beings and could only be cast out through the greater power of Jesus.109 In their 
letters home, they constantly emphasized that the time was short, and the devil active.110 
They also pointed out that villagers who came to faith did so because they were 
convinced that the Christians’ God was “very strong.”111 “We are weak, just the two of 
us,” wrote Ernestina, “but Jesus helps us so visibly that the people are starting to see that 
we have a powerful God.”112 It seems likely that as the Janzens and the Congolese 
                                                        
108 E. and A. Janzen, “Aus Afrika” (2886), ZB 17 February 1926. 
109 Ernestina emphasized that even God’s children were weak in the face of Satan’s power; only 
Jesus was the “conqueror.” —A.A. and Ernestina Janzen, “Aus Afrika” (2889), Zionsbote, 17 June 1931, 3. 
110 For a few examples, see A. and E. Janzen, “Aus Afrika” (2886), ZB 1 July 1925; E. and A. 
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111 E. and A. Janzen, “Aus Afrika” (2886), ZB 17 November 1926. 




believers faced these kinds of situations together, their perspectives on the power of the 
Christians’ God over other spiritual beings converged. 
A holistic congregational ecclesiology 
Third, the Janzens did not make a strong distinction between sacred and secular 
spheres of work and worship. As historian James Juhnke has argued, this was typical for 
Mennonites of Dutch and Russian origin.113 Mennonites of Dutch-Russian descent – 
including the large population of Mennonite Brethren in North America – differed from 
both Old Order Mennonites and Mennonites of Swiss-south German origin in having 
developed, already in the “old world,” a “pattern of peoplehood” that resembled an 
“autonomous” commonwealth, centered on the “face-to-face relationships” experienced 
within the congregation or Gemeinde.114 This holistic congregational ethos developed 
further in North America after these Mennonites – including the MBs – migrated there in 
the late nineteenth century.115 The Mennonite ideal of “rural colonization” helped to 
reinforce their ongoing separation from the world.116 In the Gemeinde, the relevant 
distinction was not between sacred and secular, but between the “world” and the church 
as a new commonwealth, complete with its own “local institutions and instruments of 
power.”117 
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114 Juhnke, 83–86, 105. Juhnke notes that the German term Gemeinde has “corporate and cultural 
dimensions” which tend to be lost in its translation to English. —Juhnke, 105. 
115 Juhnke, 84–86. 
116 Loewen, “Ethncity and Religion among North American Mennonites,” 69. 




At Kafumba, several aspects of church life resembled this Russian Mennonite 
ethos, and this understanding of the Gemeinde as the most relevant political entity. 
Baptism created a new political body as new believers – even children – were “accepted 
into the congregation” as full and productive members of the community.118 Members 
shared the Lord’s Supper together,119 were expected to make a complete separation from 
the practices and spiritual beings associated with their former religion,120 participated in 
missionary efforts among the nearby population, and engaged in economic activities, 
both in order to ensure their own livelihood, and in order to support the community 
financially.121 This Gemeinde was a site for both spiritual and physical nurture, a new 
node in the global network of MB congregations, and a launching point for mission 
toward others. When the Janzens left on furlough in 1927, they asked their supporters to 
“[p]ray for the congregation [Gemeinde] that has arisen at Kafumba, that they may grow 
and develop in faith and that they may truly be salt to the earth.”122  
                                                        
118 Children were baptized, but not infants. “[I]n die Gemeinde aufzunehmen” was a common 
formulation by the Janzens and others when describing baptisms. E.g., E. and A. Janzen, “Aus Afrika” 
(2889), ZB 21 August 1929; Eva Jantz, “Aus Afrika” (2806), Kafumba, 14 April 1930, Zionsbote, 18 June 
1930, 3–4. 
119 The example of baptized visitor Emma’s participation in the Lord’s Supper confirms that 
baptism was a prerequisite. —Ernestina and A.A. Janzen, “Aus Afrika” (2886), Zionsbote, 2 February 
1927, 5. 
120 Aaron A. Janzen, “Aus Afrika” (2889), Kafumba, 9 October 1929, Zionsbote, 11 December 
1929, 7. 
121 E. and A. Janzen, “Aus Afrika” (2886), ZB 15 December 1926. 
122 A.A. and Ernestina Janzen, “Daheim in Amerika” (2887), Mountain Lake, Minn., 8 August 




The ecclesial ethos at Kafumba was nurtured through various collective practices 
that cross-cut the spheres of work and worship. Children memorized scripture during part 
of their mid-day break, before returning to work in the field.123 The girls’ regular 
activities could be interrupted if necessary for an “earnest prayer meeting” on the 
Janzens’ veranda in order to support Munsadi, a 14-year-old girl who had just had a 
vision of being asked by Jesus why she did not pray more or follow him better.124 All-
night prayer could be necessary when one of the children was afflicted by an evil spirit.125 
Occasional series of “deeper life” meetings were aimed at strengthening the children’s 
prayer life and teaching them to “keep themselves unpolluted by the world.”126 Finally, 
music played an important role as a practice that expressed spirituality both at church and 
at work.127  
Juhnke has aptly argued that Mennonites’ aversion to “worldliness” in Russia was 
not a denunciation of “secular” activities, but rather an insistence on the “community-
oriented” nature of faith, which encompassed both farming and worship. It was not 
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farming or even a “vigorous agricultural economy” that was “worldly,” but living and 
working outside the church.128 Similarly, at Kafumba, the integrated rhythm of work and 
worship contrasted with both the “godlessness” of surrounding villages and the “worldly 
people” who engaged in commerce outside the station.129 The 120 hectares of land at 
Kafumba was about the same size as two of the quarter-sections that Dutch-Russian 
Mennonites farmed in North American prairies – a reasonable amount for a Minnesota 
farmer family to manage, and one that could provide sufficient livelihood and 
productivity for a number of people while keeping them separate from the “worldly” 
economy. Church members were encouraged not to leave and work for the commercial 
companies, even though they could earn higher salaries there.130  
When those who did leave the station in search of higher wages returned to 
Kafumba, the Janzens narrated their return as a repentant recalibration of their allegiance 
back to the ecclesial economy of the Gemeinde at Kafumba and away from the economy 
of “worldly people.”131 For example, when two young men left Kafumba in 1931 to work 
for the “Company” and then returned, Aaron reported: 
Last Sunday, when we had a testimony hour with our blacks, two of our 
young brothers were there, who had left us before Christmas to work for 
the Company, since they receive more than double the salary there as they 
get with us. They said, after we had seriously admonished them not to 
leave, that they would be surely back in six months and would then work 
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for us again. We let them go, of course, but they didn’t hold out for longer 
than two months, then they were here and didn’t want to go back again. 
They no longer fit in with worldly people and had had neither peace nor 
good fortune. Both were exceptionally happy that they could be back here 
again, and could be accepted anew into the congregation [Gemeinde].132 
This discourse reflected the Janzens’ conception of the work of the mission as the true 
economy – the true work – which would lead to the ultimate betterment of the members 
of the Gemeinde, in contrast to the “worldly” work that was undertaken for gain. 
 
Active participation by Congolese Christians 
Fourth, Congolese Christians at Kafumba seem to have actively embraced its 
holistic ecclesial logic. Although the Janzens probably privileged anecdotes about 
Congolese Christians that showcased their willingness to follow the Janzens’ lead, they 
included enough summaries of messages given by Congolese teachers, or testimonies by 
Congolese Christians, to give some voice to these believers’ aspirations. The sources that 
exist show individual Congolese going through deep personal experiences of conversion, 
participating actively in missionary outreach, and willingly contributing financially to the 
congregation.  
The testimonies of Congolese believers which were recorded by the Janzens 
expressed a deep personal allegiance toward Jesus. An adult worker who attended the 
night school at Kikandji testified that after coming to the mission to learn to read and 
write, he had become convinced that Jesus was present in his life. “I have not seen Jesus 
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with my eyes yet, but I know he is here,” he stated. “I feel him in my heart. I often hear 
his voice there. I had, as you know, such painful eyes, but Jesus has healed them. He also 
heard my voice... Brethren, Jesus is here, even when we cannot see him with our eyes.”133 
Joseph, a young man who was adopted by the Janzens at age ten, wrote down his own 
testimony in which he expressed his willingness to “work for Jesus”: 
I was ten years old when I came here and heard God’s word and turned my 
whole heart to the Lord (was converted) and now I only want to work for 
Jesus until he comes and picks me up; then I will go with him to his home. 
I would like to... try to pay some of my debt by working for him... I am 
happy here, I will do everything that comes up... In the weekly school I 
have my class, and every evening I have prayer hour with the boys who 
live here on the station. I also often go to the nearby villages to tell them 
God’s Word. And so I am on the way of Jesus. Jesus is my guide in all 
things.134 
These testimonies suggest that the choice to attend school and to work at the mission 
could both flow from, and lead to, meaningful individual experiences of conversion. 
Congolese schoolchildren and young adults often took independent initiative to go 
and share the Christian message in surrounding villages, to preside over prayer meetings 
on the station, or to formulate exhortations to others in the congregation. Luka Senzele, a 
young boy who fed the Janzens’ chickens and goats, failed to turn up for work one day 
because he was busy preaching in a nearby village, telling his listeners about Jesus’ 
healings and miracles, and exhorting them to stop wasting food.135 Schoolboys took the 
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initiative to build themselves a palm-branch prayer shelter for spontaneous prayer 
meetings during the noon hour.136 Two girls who lived at Kafumba went to attend a 
funeral in their village, despite Aaron having refused permission for them to go alone, 
and proclaimed to a loudly weeping crowd that through Jesus, their relatives could be 
saved and freed from the “curse.” Aaron was “happy” that the girls had gone even 
without permission, and concluded that “we and also they have a burden for their loved 
ones.”137 One teacher earnestly exhorted his listeners at a meeting, “with a loud, earnest 
voice,” to have nothing to do with traditional medicine after their baptism, lest they be 
struck down by lightning. He explained that this had just happened to a young Christian 
who had dabbled in such medicines in order to kill an enemy.138 Another urged his quiet 
and attentive listeners not to flee from the Lord’s work by seeking “comfort under the 
pumpkin leaves at home in the village,” but rather “as followers of Jesus to bring the 
message of Jesus to other villages.”139 Overall, it seems clear that the young people at 
Kafumba had embraced the vocation of evangelism along with the communal ethos of a 
congregational life separate from the world around them. 
Congolese members of the Kafumba congregation were also willing to contribute 
financially to the church treasury and to take responsibility for church repairs and 
personal living arrangements. Already in 1926, Ernestina remarked that new Christians 
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took initiative to tithe, especially the boys, who, more than the girls, had “opportunities to 
earn something for themselves” through the harvesting of palm nuts: 
Recently, a boy who has become a believer came to me and gave me one 
franc and two makuta. He said, ‘This is a tenth of the money that I earned 
recently. I was beating out palm nuts and I sold them for 12 frs, and now 
I’m bringing this for Jesus.’ The other went to Aaron and brought him the 
tenth, 2 frs and 2 makuta. He had sold palm nuts for 22 frs. Both were 
happy to do something for Jesus. We are happy to see that we’re not 
teaching them God’s Word for nothing; they also seek to act upon it when 
they are first converted.140 
In 1934, Aaron reported that some of the Kafumba Christians had resolved to 
begin giving more and had started to give a tenth of their income. This covered the costs 
of repairs to the chapel. Some of the schoolboys also began to pay the costs of their own 
houses, without financial help.141 In 1938, Aaron again observed that the “Christians” 
helped to “support the Lord’s work by tithing and other giving,” and expressed his 
gratification at their “willingness to make sacrifices” despite what was often a high level 
of poverty.142 A historical account written by Kafumba’s first ordained Congolese pastor, 
Djimbo Kubala Timothy, in the late 1960s, emphasized the generosity of early Christians 
in the Kafumba area who, “as [they] accepted the Lord... joyfully gave their offerings.” 
Djimbo’s perception was that this generosity peaked in the 1940s, before declining 
gradually “for various reasons” in later years.143 
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Observations by visiting colleagues from the CIM provide additional evidence of 
a high level of Congolese participation in ecclesial affairs at Kafumba. When visiting 
Kafumba in late 1925, Alma Doering marveled that despite the major plantation 
operations that provided a livelihood for a number of workers, the Janzens did not “trick 
people into God’s house with gifts.” Where her previous experience on other mission 
stations led her to expect Sunday church services with no women in attendance and with 
men trickling in only after the service was “half over,” she instead saw about “200 wild, 
half naked women” present each Sunday alongside “punctual” men.144 For Doering, this 
was clear evidence that churchgoers were not attracted to services simply because of the 
wages that the mission provided; not only the clothed or the salaried Bakuese attended 
church! Erma Birky, visiting with Doering, was equally impressed by the “very big 
crowd” at church on Sunday, with the “women... all painted up” in “grand style;” she 
interpreted it as an indicator of the villagers’ “respect” for the Janzens.145 Remarkably, 
Doering noted that the “key” to the church’s success was the practice of holding regular 
“days of both prayer and fasting, for which the brethren simply take the time.”146 She 
identified these moments of ecclesial fellowship among white and black Christians as a 
crucial reason for the success of the commercial as well as the spiritual side of the work, 
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and as a factor in the Janzens’ ability to persevere even without the backing of their 
Conference.147  
The attitudes and actions of Congolese Christians which are reflected in these 
contemporary sources are consistent with later observations by scholars about the 
essential integration of religion and politics in an African worldview. Prominent African 
historians and political theologians have argued that a distinction between sacred and 
secular spheres is foreign to an African worldview, and that religion is consistently 
understood as having public significance.148 Laurenti Magesa’s influential analysis of 
African religion across the continent concludes that the holistic principle of “abundant 
life” underlies an African worldview.149 African theologians of “reconstruction” have 
sought to promote a similarly holistic worldview to African post-colonial nation-states,150 
while historian Ogbu Kalu has insisted that an accurate understanding of the 
appropriation of Christianity in Africa must include an awareness that many Africans 
joined the church because it offered them “new life” and “liberative power,” allowing 
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them to become “a band of people engaged in... spiritual warfare against the world 
system.”151 
Several historians have documented how, within African Christianity, such a 
broad sociopolitical vision has often been associated with particular villages or physical 
locations. For example, M.L. Daneel has documented the role of holy cities or healing 
villages in Zimbabwean AICs.152 David Maxwell’s research on Luba Christians in the 
Kasai region similarly describes converts’ tendency to build and live in “Christian 
villages” or “camps,” where social and political activities were organized around the 
church in a direct challenge to the authority of traditional chiefs.153 Overall, it seems 
likely that Congolese youth who embraced the ecclesial ethos of Kafumba found it to be 
in continuity, in important ways, with their existing understanding of the appropriate role 
of religion in public life, and that they were attracted to its ecclesial economy because it 
offered them membership within a sociopolitical institution of well-being and abundance 
within which they could confront both colonial and commercial exploitation and the all-
encompassing religious claims of their families. 
In short, although the modalities of the ecclesial economy at Kafumba had been 
initiated by the Janzens, African children and young adults were also active participants 
in the development and implementation of this new lifestyle. Together, the Janzens and 
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their Congolese “family” had experienced a new kind of kinship that relativized previous 
family ties. While the Janzens initiated this new economy, drawing on the familiar shape 
of Dutch-Russian Mennonite patterns of congregational life, Congolese young people 
also embraced this ecclesial logic and expressed their allegiance to their new polity, the 
church, through both spiritual and financial practices. The Janzens were happy at 
Kafumba in the 1920s, surrounded by their family. In 1926, Ernestina wrote, “Dear ones, 
we’re not living on roses, but the blessings, the peace and the answers to prayer that Jesus 
grants us are worth more than all the rest.”154 
 
                                                        





Figure 10. Aaron and Ernestina Janzen, surrounded by the children whom they brought up in their 
home at Kafumba, ca. 1933-1934  
From left to right: Joseph Nkoy, Marthe Senene, Aaron, Marie Pierre, unknown (standing), Yvonne/Evon, 
unknown (possibly Josephine), Ernestina, unknown (baby), Louise Manenga (holding baby), Paul Nganga. 




The Janzens and the Congolese residents of Kafumba worked and worshiped 
together in a familial and charismatic atmosphere, with no other expatriate missionaries 
present until after the Janzens’ return from furlough in 1929.156 In this situation, the 
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Janzens’ allegiance to their new community grew and deepened, shifting palpably toward 
the growing church at Kafumba. This increased sense of kinship, juxtaposed with the 
ongoing reluctance of the MB Conference to take over the Africa work, played a role in 
helping the Janzens to openly own their economic activities and to develop a theological 
justification for them. 
Despite the Janzens’ efforts to build bridges between their supporters in North 
America and their congregation in Kafumba, the Conference continued to decline their 
requests to officially support the work. At first, this lack of support was discouraging. 
Aaron wrote to the Zionsbote in 1925, about a year after moving to Kafumba, expressing 
a higher level of discouragement than he usually did in such letters. He stated that 
although it was tempting to gloss over the “hardships” of mission work, he wanted to be 
open about the struggles – the lack of physical strength, the frequent demonic attacks, 
and, most clearly, though still masked behind a polite and accommodating tone, the lack 
of support from the Conference. “This is your station,” he reminded his readers about the 
work at Kafumba. Aside from the support generated by “the products of our land here 
and from the industrial school, which is worked on the side by the school children and 
some workers,” Kafumba had been “started and supported by free offerings and dear 
individual brethren,” he insisted. Was it asking too much for the brethren at home to at 




us”?157 Although the Janzens made new appeals to the Conference in 1927, while at 
home on furlough, and again in 1930, both were refused.158 
After the 1930 refusal, the Janzens made a shift toward claiming their self-
supporting activities in Kafumba more openly as a legitimate option: not just as a stop-
gap measure but as sound mission strategy. Aaron’s letter to the Zionsbote, following his 
reception of the conference decision, openly described Kafumba’s self-supporting 
activities as a supplement to the gifts and prayers of individual North American MBs. He 
wrote, 
[E]ven though the work here has not been able to be taken up as a work 
and field of the Conference, we are nevertheless grateful for the help 
which brothers and sisters of the congregations show us and also want to 
donate to us. We are in need of your prayers and help, and not only we 
alone, but also our native fellow Christians, and those who are still to be 
won for the Lord. But also we want to place our trust more and more in the 
Lord of all good gifts, and like Paul we want to work with our hands, so 
that his work may also be further built here and proceed in blessing.159 
By appealing to Paul’s example, Aaron claimed legitimacy for the economic activities of 
Kafumba as akin to the apostle’s tent-making efforts. He may also have been echoing the 
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way in which Paul associated self-supporting activities with an appropriate level of 
independence from “outsiders.”160 
As the Christians at Kafumba, both white and black, lived out a familial ecclesial 
ethos that was grounded in memorable shared experiences of the power of the gospel, the 
Janzens’ awareness of their kinship with these believers helped to shift their allegiance 
toward their new family and toward the economy of work and worship in which they 
participated alongside their Congolese “children.” To be sure, the Janzens’ loyalty to the 
MB Conference never disappeared; they and their colleagues continued to appeal for 
conference recognition. However, the fact that Aaron stayed on in Congo for an 
additional ten years after Ernestina’s death – totaling sixteen years without a furlough – 
indicates that his home and primary allegiance had now shifted to his new family in 
Kafumba. In 1937, shortly after Ernestina’s unexpected death, Aaron’s first letter to the 
Zionsbote emphasized the great blessings he received from “fellowship with the native 
Christians.”161 As the MB Conference continued to hold back on full commitment to the 
work, the Janzens increasingly felt free to own the economic activities at Kafumba as a 
legitimate expression of the gospel. Working with their hands became an integral part of 
the ecclesial economy at Kafumba. 
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The economy at Kafumba in broader context 
This analysis of the internal ecclesial logic that drove the development of the 
holistic economy at Kafumba is incomplete without an examination of the concrete 
impact of these self-financing activities within the larger economic context of the 
Kwango-Kwilu region. While Kafumba was a small station compared to the massive 
concessions owned by the various palm oil companies or even the Catholic missions, it 
followed a disruptive logic by providing a refuge to Congolese young people from the 
most exploitative and abusive aspects of the colonial economy.  
The Kwango-Kwilu region, which contained large areas of natural palm forest, 
was under the particularly strong influence of the Huileries du Congo Belge (HCB), a 
company owned by the British Lever Brothers that had been accorded leases in five areas 
of Belgian Congo since 1911.162 Kafumba was located just outside of one of HCB’s main 
areas of operation, the Lusanga Circle (see Map 3).163 The area south of this circle was 
dominated by HCB’s Portuguese rivals, such as the Madail company to whom Kafumba 
sold its oil.164 
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Map 3. The Lusanga Circle of the HCB, ca. 1930 
Cartography by Hans Fast. Sources: Jacques Vanderlinden, Main-d’oeuvre, Église, Capital et 
Administration dans le Congo des années trente, vol. 1, xi; Henri Nicolaï, “Le Congo et l’huile de palme. 
Un siècle. Un cycle ?” 4; Basemap data © OpenStreetMap contributors, under the Open Data Commons 
Open Database License. 
 
HCB provided most of the infrastructure of the region (for example, roads, ferries, 
bridges, and docks), but also engaged in coercive tactics among the population in order to 
recruit cutters of palm nuts. Supported by state agents, and with the forced collaboration 
of local chiefs, the company pressured cutters to sign contracts, renewed workers’ 




variation.165 By the end of the 1920s, the labor situation was critical. Indeed, historians 
have identified HCB’s tactics as one of the main triggers of the Pende Revolt in 1931, a 
significant uprising against Belgian rule that resulted in more than 1,000 deaths.166 
Already prior to the revolt, the Belgian government appointed a study commission to 
examine labor problems in the colony, including in the then “Congo-Kasai” province that 
encompassed both the Lusanga Circle and Kafumba.167 One of the commissioners was 
Pierre Ryckmans, a lawyer from Brussels who would later become governor general of 
the colony. Ryckmans’s recently-published correspondence with his wife, company 
officials, and the Jesuit vicar apostolic of the Kwango diocese provides several essential 
insights into the labor situation in the Kwango-Kwilu region, and especially into the role 
of missions, both Protestant and Catholic.168  
One of the first things Ryckmans discovered was that affiliation with a Christian 
mission in the region, whether Catholic or Protestant, prompted many Congolese young 
people to refuse cutting contracts by making available to them an alternative livelihood 
that was relatively free from the coercive tactics of company recruiters. Both the Jesuits 
and the company officials complained to Ryckmans that Congolese young people, 
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Catholic and Protestant, were refusing to sign contracts as cutters, especially after they 
were baptized.169 As a result, HCB perceived missions in the region as a direct threat, 
even when they attempted to cast themselves as its collaborators. The Scheutists, for 
example, were disliked by the company because they gave their adherents tickets which 
exempted them from all other recruitment attempts by oil companies, but required them 
to work only one month out of three on their mission, which had its own huilerie or oil 
mill.170 The Jesuits, who were numerous in the Kwango-Kwilu region, were seen as a 
“formidable competitor” by HCB. At any given time, they had 1500 catechumens living 
and working at their Madimbi mission near Yasa, and “once baptized,” these Christians 
“categorically” and “unanimously” refused to sign contracts as cutters.171 Being a 
Protestant Christian seemed to have the same dampening effect.172 “If there is a threat for 
the future, it is exactly this attitude of non-participation of our Christians to the 
harvesting of palm nuts,” lamented Van Hee, the vicar apostolic of the Kwango 
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diocese.173 After being told “more or less the same thing” by all his interlocutors, 
Ryckmans agreed that the threat to the HCB was significant: “The HCB will be ruined if 
we do not succeed in changing the mindset of the youth, who do not want to hear about 
the cutting of fruit, especially Christians,” he concluded.174 
As Ryckmans sought to understand the nature of this threat, his interviews led 
him to conclude that young Congolese Christians refused cutting contracts in part due to 
the dignity they gained from Christian teaching. For example, a desire to remain 
monogamous led Christians to be less interested in cutting contracts, since quotas were 
nearly impossible to meet without the assistance of several wives.175 Meanwhile, the wife 
or wives resisted helping their husbands because they were paid less per case of nuts than 
a man.176 Others renounced employment with the companies because the indignities 
associated with it were incompatible with their self-understanding as Christians. In the 
words of Mgr Van Hee, 
This is the main reason which trumps all the others... Employers must pay 
particular attention to this point. When they are called “monkey” or niama 
too often, a bitterness develops in the hearts of these good people which 
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manifests itself on the day when, having become Christian, they believe 
themselves to be completely emancipated.177 
Affiliation with a mission also increased Christians’ awareness of their specific 
rights as laborers. Among the Jesuits at least, this seems to have been partly due to the 
attempts of a new generation of missionaries to educate Congolese about their labor 
rights.178 Ryckmans interpreted the situation as follows: 
Basically, I think that Christians don’t hate cutting any more than pagans; 
or rather, the pagans hate it just as much as the Christians; and the only 
difference between them consists in the fact that the Christians know better 
than the others that despite all threats, basically one does not have the right 
to force them to cut if they don’t want to...while the good pagans, when 
one tells them they have the choice between becoming cutters and joining 
the Force Publique, my goodness, do they ever prefer to become cutters.179 
Ryckmans also noticed that Congolese Christians were not necessarily opposed to 
the actual activity of cutting palm nuts, but to being tied into contracts from which it was 
difficult or impossible to extricate themselves.180 As Ryckmans put, it, Christians’ 
“fundamental motive” for “absolutely refusing to sign up” was “disgust for a profession 
that one can never get out of once one has been unfortunate enough to sign up once.” It 
was the labor contracts, not the actual work of cutting nuts, that amounted to “[f]orced 
labor in perpetuity... every day of the year, every day of one’s life, until one is either dead 
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or too old to get to the top of the palm tree”181 (see Figure 11). Increasingly, young 
Christians chose other options. One was to cut palm nuts as assistants to a contracted 
laborer, so being paid piecemeal by their associate, but without being under obligation to 
a quota or a contract.182 Another was to cut palm nuts on a mission station, independently 
of a company contract. On the Jesuit mission, for example, workers were free from 
violence and from inhumane quotas, and even had some time off, at least in Van Hee’s 
estimation. Van Hee believed that these superior conditions were behind the observation, 
which he claimed to have heard frequently, that “the work of the fruit as it is practiced on 
the mission is good.”183 In short, missions were attracting the labor of young Congolese 
Christians by offering superior conditions as well as a new sense of dignity and a new 
awareness of labor rights – even when, as was the case for the Jesuits, the missionaries 
themselves were generally in favor of trying to get Christians to overcome their 
“ridiculous prejudices” and work for the company.184 
                                                        
181 Ryckmans to Ryckmans, as cited in Vanderlinden, Main-d’oeuvre, 1:154-159, letter 98. 
182 Ryckmans to Ryckmans, as cited in Vanderlinden, Main-d’oeuvre, 1:129-131, letter 84; 
Ryckmans to Ryckmans, as cited in Vanderlinden, Main-d’oeuvre, 1:134-135, letter 86. 
183 In Van Hee’s words, “How often I heard the blacks making the observation, Kisalu ki ngashi 
bonso na mission, kimbete (‘the work of the fruit as it is practiced on the mission is good’).” —Van Hee to 
Dupont, as cited in Vanderlinden, Main-d’oeuvre, 1:214-218, letter 136. 
184 Van Hee to Ryckmans, as cited in Vanderlinden, Main-d’oeuvre, 1:270-278, letter 156. Van 
Hee was very condescending in his descriptions of Congolese Christians who refused to cut palm nuts. In a 
letter to an HCB director, he referred to their attitude of refusal as the “stupid vanity of primitives who have 






Figure 11. Young man harvesting palm nuts, 1955 
Photo by H. Nicolaï. Source : Open Edition Journals, 
https://journals.openedition.org/belgeo/11772#illustrations  
 
Finally, Ryckmans noticed that missions that owned their own oil press or mill 




was even more independent from the vagaries of state and company. Unlike the 
Scheutists, the Jesuits did not have their own press, having been refused permission to 
install one by their superiors.185 They sold the palm nuts collected on their concessions 
directly to HCB.186 HCB, for its part, worried that if the Jesuits did obtain a press, this 
would only increase the profits of the Mission, while offering no benefit to the company 
despite the Jesuits’ expressions of collaborative intent.187 Missions were not the only ones 
to realize that controlling the production of oil would benefit them directly. In the 1920s, 
small-scale oil mills owned by Belgian and Portuguese companies or even individuals – 
such as the press at Kafumba – began to proliferate, increasing the threat to HCB.188  
Taking the Study Commission sources into account, it seems fair to conclude that 
the ecclesial economy that existed at Kafumba offered a level of economic well-being to 
the Congolese young people who lived there that differed markedly from the exploitative 
practices of the palm oil industry that dominated the region, and, to a lesser extent, from 
the collaborative logic of the Catholics who were the Protestants’ main missionary rivals.  
                                                        
185 They had asked for (and been refused) permission to install a “small hand or mechanical 
press,” which would have served to extract the orange palm oil. For van Hee, an advantage of providing 
“oil” instead of “fruits” to the HCB was the ability to engage “novice cutters” and train them at the mission, 
instead of having to, for financial reasons, limit recruitment to experienced cutters. For van Hee, pressing 
oil at the mission was also more remunerative and more flexible. —Van Hee to Dupont, as cited in 
Vanderlinden, Main-d’oeuvre, 1:214-218, letter 136. 
186 Van Hee to Dupont, as cited in Vanderlinden, Main-d’oeuvre, 1:214-218, letter 136. 
187 C. Dupont, general director of the Lusanga Circle, to E. Dusseljé, managing director of HCB in 
Leopoldville, Leverville, 15 September 1929, as cited in Vanderlinden, Main-d’oeuvre, 1:219-227, letter 
137. The Jesuits had proposed to HCB the idea of creating villages of Christian cutters, and appeared to be 
seeking to reduce the non-participation of Christians in cutting; the reaction of Dupont shows that even 
missions who cast themselves as collaborators with state and company could constitute a significant threat. 




First, through ownership of an oil press, the Janzens at Kafumba retained control 
over oil production and so were able to create an economy that was relatively separate 
from the vagaries of both company and state. Congolese Christians may have earned less 
at Kafumba, but the ecclesial ethos on the station reinforced their sense of dignity and 
gave them the freedom to say no to company contracts, while the retention of control 
over a swathe of natural palm forest and over the means of oil production also played an 
essential role in sheltering them from the blatant exploitation of the company. It seems 
likely that, all things considered, Kafumba was able to provide a desirable, if not 
lucrative, livelihood to its Congolese residents. The recurrence of references to working 
in Congolese testimonies – whether for “Jesus” or for “Madikanyi” – suggest that life at 
Kafumba was sought out at least in part for its economic conditions.189 
Second, the type of ecclesial economy being practiced at Kafumba differed from 
the Catholic version that maintained a degree of collaboration with the company despite 
occasional tensions. For example, Mgr Van Hee maintained a conciliating attitude toward 
the company, suggesting it was guilty of only a few “excesses” and “tactical errors” and 
needed to make only some basic concessions in order to allow the workers “not to feel 
completely imprisoned by their profession.”190 He judged some of the Christians’ 
opposition to be due to “snobbery” or to a false sense of superiority to non-Christian 
                                                        
189 Those leaving to work for the company promised to return to “work for us again.” —A. and E. 
Janzen, “Aus Afrika” (2889), ZB 22 April 1931. Joseph Janzen described his new life as one of “work for 
Jesus.” —Janzen, [untitled], ZB, 2 September 1931. A teacher from Kasai who had returned to that region 
and found much misfortune, testified on his return to the mission at Kikandji that he was “not at peace until 
[he] decided to follow Madikanyi” and to “work for [him] again” with Jesus’ help. —E. and A. Janzen, 
“Aus Afrika” (2886), ZB 26 March 1924. 




“basiensi” or “savages,” and deplored the interference of “young missionaries” in 
inculcating such an unnecessary consciousness of “human rights” among the “natives.”191 
While the Jesuits offered improved working conditions that made them a threat to the 
company, their logic of collaboration with both company and state differed from the 
Janzens’ more separatist stance. By viewing the company simply as “worldly,” the 
Janzens were freed from any particular burden to collaborate with other expatriates for 
the supposed “betterment” of the Congolese population. They focused their attention 
rather on developing the Gemeinde as an alternative polis, which was not bound to any 
particular collaborative arrangement with state or company.  
Finally, the potential for exploitative labor conditions at Kafumba was mitigated 
by shared belonging to the church. Unfortunately, very little data is available that reflects 
exactly how working conditions at Kafumba differed from those in other missions or in 
the oil companies. However, while wages were similar to those paid by the nearby Jesuit 
mission, a more relevant consideration in deducing the nature of Kafumba working 
conditions is that those who supervised the work and those who were supervised had 
developed a sense of allegiance to the same ecclesial body.192 For example, the 
Portuguese man who oversaw the “oil business,” a Mr. d’Oliveire, had been baptized and 
                                                        
191 Van Hee to Ryckmans, as cited in Vanderlinden, Main-d’oeuvre, 1:270-278, letter 156. 
192 The Janzens paid the “little boy” who fed their ducks and chickens five francs a month in 1926, 
an amount comparable to the 5 francs earned by adult catechumens on the nearby Jesuit mission in 1931. 
—E. and A. Janzen, “Aus Afrika” (2886), ZB 17 February 1926. This was likely Luka Senzele. —Aaron A. 
Janzen, “Mission work for the M.B. Conference,” 4. For details on the Jesuit mission’s wages, see 




“received into the church” at Kafumba alongside several Congolese believers in 1931.193 
He felt free to leave the press to occasionally go and preach in villages, modeling the 
intermingling of manual work and missionary outreach that characterized life at 
Kafumba.194 Aaron Janzen washed the feet of baptized believers at an annual 
footwashing service.195 While it is certain that the Janzens and the other expatriate 
missionaries exerted a degree of control over the labor of the Congolese residents at 
Kafumba, it seems equally undeniable that this level of control differed dramatically from 
that which characterized the life of a contract laborer for HCB or other companies, 
precisely because of the ecclesial allegiance that expatriate missionaries shared with their 
“black brethren.”196 In short, when the existing sources are read with close attention to 
the ecclesial assumptions that they reflect, they suggest that shared belonging to a 
congregation or Gemeinde at Kafumba was a factor that ensured, on the whole, humane 
and dignified working conditions for the Congolese residents of the station.  
An account from 1931 by Katherine Harder, a newly arrived American MB 
missionary, offers what is possibly the only contemporary comparison of the labor 
                                                        
193 Ernestina and A.A. Janzen, “Aus Afrika” (2889), 13 September 1931, Zionsbote, 4 November 
1931, 2–3. 
194 Wilhelm and Fannie Jantz, “Aus Afrika” (2809), Zionsbote, 21 March 1934, 3. 
195 Yongo Antoine, interview. Yongo stated that the practice of footwashing – which he had 
experienced as a moment of profound equalization – ended when the church attained about thirty baptized 
members. However, according to the Zionsbote, there were already more than sixty baptized believers at 
Kafumba before Yongo was born in 1935. While it is unclear when the transition away from footwashing 
occurred, it seems likely that it was after Yongo arrived at Kafumba in 1940. 
196 For examples of this terminology being used by North American missionaries, see E. and A. 





conditions at the company with those at Kafumba. Harder’s account highlights both the 
dramatically different levels of well-being associated with company employment vis-à-
vis life on the mission, and the ways in which a sense of shared belonging to the church 
contributed to an alternative ethos. On Harder’s arrival, she was immediately struck by 
this contrast, and elaborated on her first impressions in a letter to the Zionsbote. “About 
three days before we got to the station,” Harder recalled, 
we stopped at a certain place and went to the shore. There were about a 
hundred black people who were getting their wages from an oil company 
they worked for. There was only one white man. When the workers didn’t 
do exactly what he liked, he screamed at them as if he was going to kill 
them. There wasn’t a friendly face to see either. I lamented for the people, 
that they were treated so heinously. 
When we came to Kafumba, there were two boys on the shore. One ran to 
let the Janzens know that we had arrived. The other stayed with our things. 
He showed us the path to the station. We then went up through the forest. 
They were all big trees. It was beautiful. After half an hour on the way we 
heard loud cries. It was the boys from the station. But how differently do 
these faces look than those we saw in that company. Beaming with joy, 
they greeted us and clasped our hands warmly. As we went on, Brother 
Janzen also came to meet us. As we approached the station, we heard 
singing at some point. It was Sister Janzen and the other brethren with the 
school children. They sang beautiful Christian songs. What joy!197 
Harder continued by describing the Christmas program a few days later, in which school 
children participated “heartily.” She compared the children’s clean and well-kept 
appearance with the painted bodies and long, braided hair of the visitors from the 
surrounding villages who had come to the church service, and decided that it was the 
“Gospel” that had made this difference in the Christians. 
                                                        
197 Katherine Harder, “Mein erster Eindruck von der Arbeit in Afrika” (1656), Kafumba, 12 





The newly-arrived Harder had the same reflex as the Janzens to put the 
exploitative behaviours of the oil company and the cultural practices of non-Christian 
villagers into the same category of “worldly,” and to contrast them with a different kind 
of work that took place in the church or the “Kingdom of God,” which was marked by 
practices of singing, Western standards of cleanliness and grooming, and an atmosphere 
of freedom and friendly relations between white and black. “I want to show others the 
difference between the work of the world and the work of the messengers of God,” she 
concluded, in a plea for those at home to send more “workers for the Kingdom of 
God.”198 
 
A fragile balance 
While the ecclesial economy at Kafumba seems to have constituted a genuine 
alternative to an exploitative colonial economy, and while it was grounded in a sense of 
kinship between white missionaries and black believers, it is important neither to 
overstate the level of empowerment that was available to Congolese at Kafumba, nor to 
understate the real racial inequality and paternalism that continued to exist. The practices 
that expressed gospel equality at Kafumba were fragile, and assumptions of white 
superiority remained strong. At least five factors contributed to making the ecclesial 
economy at Kafumba tenuous. 
First, the economic arrangements at Kafumba concentrated a great deal of power 
in the hands of the Janzens, both as spiritual leaders of the church and as administrators 
                                                        




of station affairs. There is no evidence that Aaron consulted any Congolese with regard to 
his financial management of the plantations or the oil industry. Although the Janzens 
invested much time in training preachers and teachers, it was not until 1934, nearly a 
decade after his baptism, that Djimbo Kubala Timothy was designated as the first 
Congolese church leader. He was ordained in 1939.199 Congolese MB historian 
Matungulu Floribert is right to claim that Aaron Janzen alone was “administrator, funder, 
and legal representative of the work at Kafumba,” and that the white missionaries at 
Kafumba during this era often exhibited a “paternalistic attitude.”200 Like other expatriate 
missionaries who had emerged as “new big men” in a colonial context of social upheaval, 
the Janzens had adopted the role of “chief” in a way that partially met the expectations of 
Africans looking for an alternative political system – but few constraints were in place to 
prevent them from abusing their power.201 The control exerted by the Janzens in deciding 
how to use the revenues generated from this business meant that, had they so desired, 
they could have taken on the role of autocratic plantation-owners, as other independent 
expatriates increasingly did during this period.202  
                                                        
199 Aaron A. Janzen, “Mission work for the M.B. Conference,” 3. See also Kikweta, “Histoire de 
la Communauté des Églises des Frères Mennonites du Zaïre (C.E.F.M.Z.),” 1977, 91; Esau, First Sixty 
Years of M.B. Missions, 341. This was similar to the CIM timeline; the first six ordinations occurred in 
1930, about fifteen years after the first baptisms. —Loewen, Three Score: The Story of an Emerging 
Mennonite Church in Central Africa, 142. 
200 Givule, “Mission Paternalism,” 18. Matungulu’s analysis unfortunately lacks reference to 
contemporary sources. His broad claim that expatriate Mennonite missionaries in Congo did not encourage 
Congolese Mennonites to take on a missionary task is unsupported by many of the sources cited in this 
dissertation.  
201 Maxwell, “Remaking Boundaries of Belonging,” 66. 




Second, although some racial boundaries were crossed at Kafumba, many others 
were maintained. For example, the adoption of a number of “mulatto” children by the 
Janzens was in one way a transgression of racial boundaries.203 Yet at the same time, the 
Janzens’ differential treatment of, and attitudes towards, these children in comparison to 
the “black” children showcased their assumptions about white superiority.204 Visits from 
other white missionaries invariably elicited a yearning for more fellowship with other 
whites, and the Janzens had a tendency to describe these visits from “dear children of 
God” in terms that showed that they continued to conceive of their fellowship with other 
white believers as superior to that which they experienced with black Christians.205 As 
                                                        
203 Colonial officials deplored the fate of métis children born from “irregular unions” between 
Congolese women and male state or company agents. By 1922, several state-run schools for these “mulatto 
children” were operative, but colonial officials seemed to be grateful to missions who took these children in 
and educated them. —de Jonghe, “L’instruction publique au Congo Belge,” 527. The circumstances of the 
adoption of Nganga Paul Diyoyo (b. ca. 1922), Senene Marthe (b. ca. 1921), Louise (“Luisa”) (b. ca. 1916), 
and Joseph (b. ca. 1914) are related in Ernestina and A.A. Janzen, “Aus Afrika” (2886), 20 February 1926, 
Zionsbote, 28 April 1926, 4. For additional details as well as information about Yvonne (“Evon”) (b. 1927), 
Josephine (b. 1929), and Marie (“Mary”) (b. ca. 1930), see E. and A. Janzen, “Etwas vom Malto 
Kindergarten im Congo Gebiet” (2889), ZB, 31 October 1934 (“Malto” is a misspelling/misprint of 
“Mulatto”). Esau, First Sixty Years of M.B. Missions, 357 also names these seven children. 
204 Métis children lived in white missionaries’ homes, and received better food and clothing than 
the black children. —Yongo Antoine, interview. Both Ernestina and Aaron described their adopted children 
as being faster and more efficient workers, or better missionaries, because of their partly white ancestry. —
Ernestina and A.A. Janzen, “Aus Afrika” (2886), 20 February 1926, Zionsbote, 28 April 1926, 4; Board of 
Foreign Missions, Mennonite Brethren Church of North America, Foreign Missions, Africa, 31. 
205 Ernestina looked forward to Christmas of 1927 because Doering and some other white 
missionaries would be visiting Kafumba. “We expect an especially blessed Christmas this year, since 
several dear children of God will be here,” she wrote. “It does us so much good to kneel together with 
God’s children and to go to the Lord’s table.” —E. and A. Janzen, “Aus Afrika” (2889), ZB 2 February 
1927. About the visit of Doering and Birky, Ernestina wrote, “Dear ones, you who have the privilege of 
uniting with other dear brothers and sisters in prayer almost every Sunday, you can hardly understand how 
beneficial it was to us and how much we appreciated having other dear children of God with us.” —E. and 
A. Janzen, “Aus Afrika” (2886), ZB 10 March 1926. For a similar example, see E. and A. Janzen, “Aus 
Afrika” (2886), ZB 30 July 1924, 3. Although the Janzens were undoubtedly expressing a desire for 
fellowship with those who shared a similar culture and language, their use of ecclesial language to describe 
white visitors implicitly communicated the perspective that their fellowship with these visitors somehow 




the number of white personnel on the station increased after 1929, meal- and prayer times 
appear to have become more segregated.206  
Over time, the inter-racial fellowship on the station was progressively undermined 
by the creation of boundaries and distinctions among white, black, and métis residents. 
The conception of the church as a “family” in which the Janzens were the parents had 
constituted a step toward interracial fellowship when the Janzens were the sole 
expatriates, the children were still young, and revivalism was the keystone of Kafumba 
spiritual practices. But as the children became adults and new white missionaries arrived, 
this arrangement could easily entrench a deepening paternalism as racial boundaries 
hardened. Racial boundaries solidified even further in the years after the MB Conference 
takeover in 1943, when white missionary children began to be present in significant 
numbers, as the privileged educational opportunities of these children contrasted blatantly 
with those available to métis and black children and young adults.207  
                                                        
206 By 1930, there were 11 white missionaries eating around one table. —Ernestina and Aaron 
Janzen, “Aus Afrika” (2889), Zionsbote, 23 April 1930, 3. See also Ernestina and A.A. Janzen, “Aus 
Afrika” (2889), Zionsbote, 28 September 1932, 2–3. Separate prayer meetings for the white missionaries 
began to be mentioned after 1929. E.g., Ernestina and A.A. Janzen, “Aus Afrika” (2889), Zionsbote, 7 
September 1932, 3–4; William and Fannie Jantz, “Aus Afrika” (2809), Kafumba, 5 October 1930, 
Zionsbote, 26 November 1930, 3. 
207 Givule, “Mission Paternalism,” 19; Fast, “Sacred Children and Colonial Subsidies.” Yongo’s 
vivid memories of being denied the education available to white missionary children, and of being harshly 
beaten by one of the white missionary men after he engaged in what he thought was innocent horseplay 
with a white missionary boy close to his own age, exemplify the poignant awakening that occurred for 
some métis residents of Kafumba when they realized that they would henceforth be racialized as black. —
Yongo Antoine, interview. In the period preceding decolonization, such distinctions became a source of 
conflict within other missions as well. For example, the Conservative Baptist Foreign Mission Society in 
Kivu offered better education in a separate school for métis children, which became a source of resentment 
among local Congolese; the school was closed in 1959. —Melani McAlister, “Guess Who’s Coming to 
Dinner: American Missionaries, Racism, and Decolonization in the Congo,” OAH Magazine of History 26, 
no. 4 (October 2012): 35–36. See also Robert Eugene Smith, “Les Kwilois Parlent de l’époque Coloniale,” 




Third, despite its subversive potential, the economy of Kafumba was also 
integrated into the colonial economy in several ways. Most obviously, the Janzens would 
not have been able to hold title to Kafumba if the colonial officials had not believed that a 
mission station would be of some benefit to the colonial economy, notably in inculcating 
Western work habits into the local population. The state administrator who “gladly 
granted” the Kafumba station site to the Janzens in 1924 apparently did so on the 
condition that the Janzens were to “convert this high bush into fields and plant them with 
corn, beans, rice, coffee, bananas, fruit trees, indeed to plant much all around and to teach 
the blacks how to work, even if it requires a lot of patience.”208 In some ways, the 
Janzens’ involvement in large-scale agricultural production at Kafumba thus played into 
the colonial government’s goal of integrating the population into an “export economy.”209 
Historian Julia Seibert has shown that this colonial discourse of African “laziness” was 
part of a complex of ideas related to efforts to increase exports from the colony and to 
strengthen colonial social control over the indigenous population.210 For example, 
“peasants” were routinely punished for their unwillingness to conform to the 
requirements of obligatory agricultural production.211 At the time, however, the 
promotion of peasant agriculture in the colony was framed by some, including prominent 
                                                        
208 E. and A. Janzen, “Aus Afrika” (2886), ZB 17 February 1926. Janzen clarified that this was an 
actual “condition” of being granted the land in a later account. —A. Janzen, “Aus Afrika” (2886), ZB 12 
September 1934. 
209 Seibert, “More Continuity than Change?,” 383–84. 
210 Seibert, 383. 





Protestant missionaries, as a benevolent attempt to reduce migration and depopulation, 
thereby safeguarding the human rights of Congolese against the unacceptable harshness 
of forced labor.212 The Janzens at Kafumba, though relatively isolated from mainline 
Protestant missionaries, may have believed that they were collaborating with this 
supposedly more benevolent side of colonial rule. 
Fourth, the Janzens were not explicitly seeking to improve the well-being of the 
general population, or to undermine the colonial economy, but to create a fully 
functioning ecclesial economy separate from the “world” in a way that was reminiscent 
of the Russian Mennonite economic ethos in the colonies of South Russia. Sometimes 
this discursive rejection of “worldliness” seems to have led them to turn a blind eye to 
broader questions of economic justice. The Janzens may or may not have obtained the 
press with the specific aim of protecting Congolese at Kafumba from the exploitation of 
the oil companies. Certainly, the suffering of the Pende Revolt did not evoke much 
sympathy from them, although the explicitly religious overtones of the Revolt may have 
diverted their attention from its link to labor dissatisfaction.213 Aaron was sympathetic to 
                                                        
212 Such a perspective was espoused by Henri Anet, a prominent Belgian Protestant missionary 
who served as somewhat of a spokesman for the Congo Protestant Council in its earliest years. In an article 
in the International Review of Mission, he set up a contrast between forced labor and what he saw as the 
more humane approach of encouraging agricultural activity. —Henri K. Anet, “Economic Development 
and Welfare of Natives: Theory and Practice in the Belgian Congo,” International Review of Mission 17, 
no. 4 (October 1928): 629. 
213 The Janzens described the Revolt in two letters to the Zionsbote. —E. and A. Janzen, “Aus 
Afrika” (2886), ZB 23 September 1931 and E. and A. Janzen, “Aus Afrika” (2889), ZB 4 November 1931. 
They seemed primarily concerned that the Revolt made some villagers more indifferent to the gospel, 
rather than about the labor conditions that had triggered it. However, recent research by Thomas has shown 
that the socioeconomic causes of the revolt were at first downplayed in favor of its “sectarian” religious 
aspects, so that full awareness of the labor-related causes may only have emerged a little later for the 
Janzens. —Martin Thomas, Violence and Colonial Order: Police, Workers and Protest in the European 




Dr. Leslie, a Baptist missionary who was known in the region as an opponent of Belgian 
occupation, and had gone to see him for reasons of “business.”214 It is possible that they 
spoke about the economic situation in the region as it affected Christians in particular – 
an area in which Ryckmans found Leslie to be impressively well-versed.215 Ultimately, 
however, the Janzens were not explicitly trying to undermine, or even to reform, the 
colonial economy. They were trying to create an alternative economy. Their focus was on 
the spiritual and physical well-being of the ecclesial community at Kafumba, not on the 
broader socioeconomic context. In this they differed from the Catholics, who saw 
themselves as contributing to a much larger social project. 
Fifth, even though their economic initiatives at Kafumba were consistent with 
their Russian Mennonite ecclesiology and with their lifelong attention to matters of 
livelihood and well-being, the Janzens were not consciously setting out to develop a 
holistic ecclesial economy because they believed that this was inherently the best mission 
strategy. Rather, the Janzens articulated their policy of self-support largely in response to 
the failure of the MB Conference to offer them direct support. The two-decade episode of 
economic self-sufficiency at Kafumba did not so much represent the Janzens’ preferred 
strategy as it did the result of the MB Conference’s reluctance to take responsibility for 
the Kafumba field. The Janzens consistently tried to rally the home conference to their 
side and never stopped urging them to take up the work officially. Indeed, in 1943 Aaron 
                                                        
214 Ernestina and A.A. Janzen, “Aus Afrika” (2886), Zionsbote, 9 September 1925, 2–3. 
215 After meeting with Leslie, Ryckmans concluded that he was, after all, a “reasonable” man and 
that his subversive reputation had been greatly exaggerated. —Pierre Ryckmans to Madeleine Ryckmans, 




Janzen seemed to welcome the conference takeover, seeing it as an answer to prayer and 
as “our heart’s desire of many years.”216 He may not have realized the extent to which 
that step would end business as usual at Kafumba. In short, the episode at Kafumba was 
possible because of a convergence of factors and circumstances. Things could have gone 
very differently if the conference had funded the work from the beginning. 
 
Conclusion 
The two decades of economic self-sufficiency at Kafumba between 1924 and 
1943 have been remembered by Congolese Mennonite Brethren in ways that call into 
question the interpretation of these events by North American MB missionaries and board 
representatives, and, more broadly, challenge some of the assumptions of Western 
historians with respect to missions in a colonial era. Congolese Mennonite Brethren 
remember the Janzens’ tenure at Kafumba as a moment of economic sharing and gospel 
equality, despite their clear awareness of the tenuous and imperfect nature of this 
arrangement. Their interpretation challenges the assumption that a station-centered 
mission, in which residents engaged in commercial activities under the supervision of an 
independent white missionary, should be understood primarily as an unfortunate 
derailment of appropriate mission strategy.  
This chapter has sought to speak to this debate through a detailed analysis of the 
primary sources available from this era. Overall, this analysis supports the conclusion that 
Kafumba offered a refuge to young Congolese Christians from the coercive labor 
                                                        




practices of the palm oil industry through the development of a holistic, congregation-
oriented ecclesial economy that resonated with their aspirations. The economic activities 
at Kafumba are not best understood as an embarrassing moment of participation in 
colonial exploitation, but rather as a disruption of that logic. The young people who chose 
to live and work at Kafumba saw it as a superior option to working for the main palm oil 
company in the region, HCB. Although wages from HCB could be higher, the dignity 
that came with being active, contributing, and baptized members of a congregation was 
more attractive to many. In contrast to the exploitative practices of the oil companies and 
the civilizing ethos of the Catholics, the Janzens were providing a livelihood to Kafumba 
residents, which, though not particularly lucrative, gave them a role as active supporters 
of an alternative polity. 
One crucial contribution of this chapter is historiographical. The sources from this 
era are dominated by the perspectives of expatriate missionaries and colonial and 
company officials. A reading of these documents through an ecclesiological lens is 
necessary both for the retrieval of Congolese agency during this period and in order to 
bring to light the subversive impact of the ecclesial economy at Kafumba. The primary 
frame of reference in the Janzens’ discourse was not the oil industry but the church, in 
both local and transnational manifestations. Therefore, one must pay attention to their 
accounts of ecclesial practices – such as footwashing, baptism, tithing, preaching, 
singing, and prayer – in order to discern a new economy taking shape in which Congolese 
were active participants. The juxtaposition of these missionary-authored sources with 




Christians and the disruptive impact of Christian missions on the palm oil industry, 
allowing the significance and distinctiveness of Kafumba’s ecclesial economy to take on 
an even clearer shape. In short, when the sources are read through the lens of the 
assumption that the church is inherently a political and economic entity, which engages 
and collides with other political economies around it, it becomes possible to combine the 
insights of colonial and missionary sources and so to illuminate Congolese initiative and 
consciousness in a context for which sources directly reflecting their perspectives are 
unfortunately sparse.  
This methodological stance makes it possible to see why the Kafumba economy is 
consistently claimed as an empowering economy in the collective memory of Congolese 
Mennonite Brethren historians. The ecclesial economy at Kafumba station was 
empowering because the church understood itself as an alternative polity. In other words, 
it was Kafumba’s ecclesiology that was a threat to the logic of exploitation that drove 
companies like HCB. The integration of missionary outreach, economic activity, and 
congregational solidarity at Kafumba, marred as it was by paternalism and assumptions 
of racial superiority, constituted a way of being “church” that brought spiritual and 
material well-being to its members. 
This analysis of the ecclesial economy at Kafumba speaks to ongoing debates 
among mission historians. Historical approaches which seek to discern the degree to 
which Western missionary teachings were “indigenized” by Christians in the Global 
South, or to which distinctively Mennonite doctrine and practice were transmitted to 




economic and institutional activity in which the Janzens and Congolese believers at 
Kafumba were engaged. This research has shifted the focus away from questions about 
the transmission or appropriation of a Christian message in order to focus on the 
development of the church as it emerged within a missionary encounter. As Lamin 
Sanneh has pointed out, Western missionaries in Africa did not emerge “unscathed from 
field exposure,” and Africans with whom they engaged always retained agency in the 
process of appropriating and inculturating Christian faith.217 As a couple of Dutch-
Russian Mennonites began to recognize Congolese children from the Kwango-Kwilu 
region as their ecclesial kin, and as Congolese young people embraced a missionary 
vocation and challenged the politico-religious claims made by the colonial state, by the 
palm oil companies, and even by their own families, the church could begin to take shape 
as an all-encompassing socioeconomic reality that embraced both expatriate missionaries 
and Congolese believers within a single political imagination. This ecclesial 
transformation reflected the Mennonite ethnic identity of the Janzens while also 
resonating with the holistic nature of an African worldview. It is thus best understood 
neither as a process of “indigenization” nor as an export of “distinctives,” but rather as 
the shared struggle of expatriate and Congolese members of the Kafumba congregation, 
over time, to constitute the church together in new ways.
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CONCLUSION. The ecclesial imagination: Toward the re-membering of the global 
Mennonite church 
With the rapid growth of Christianity in the Global South, Africa is now the 
continent with the greatest number of baptized Mennonites worldwide. The 226,000 
Mennonites in Congo who claim affiliation with Mennonite World Conference now 
outnumber the 158,000 American Mennonites with such an affiliation.1 However, despite 
the undeniable southward shift of the demographic balance of global Mennonites over the 
last century, and the crucial historical role of mission in reshaping Christianity into a 
worldwide religion, this dissertation has not offered a triumphalistic story of Western 
missionaries overcoming great odds to establish a church in Africa.2 Neither has it been 
framed as a story of Congolese embracing the gospel and resisting white missionaries’ 
paternalism in order to emerge victoriously as an independent “indigenous” church. 
While it has called attention to concrete ways in which expatriate missionaries 
disempowered and oppressed Congolese believers in conscious or unconscious 
collaboration with colonial regimes, it is also not a post-colonial critique of mission as a 
“colonization of... consciousness.”3 Instead, this dissertation has most fundamentally 
developed an argument about the importance of remembering a missionary encounter in a 
                                                        
1 North American Mennonites make up 30%, and Africans 36%, of the 2.13 million baptized 
Mennonites around the world. —Mennonite World Conference, “World Directory,” https://mwc-
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way that contributes to catholicity. The story about how Congolese, European and 
American Mennonites tried – and often failed – to live out the new politics of the gospel 
in the Belgian Congo through friendships, conflicts, structural changes, worship habits, 
and concrete economic arrangements, intersects at multiple points with the struggle and 
contestation, or even apathy and alienation, that continue to undermine catholicity in the 
global Mennonite church today. Therefore, the act of remembering this struggle through 
an ecclesiological lens of catholicity is of crucial importance for the global Mennonite 
communion today as it continues to aspire to ecclesial solidarity across political 
boundaries.  
The story of the Mennonite and Mennonite Brethren missionary encounter in 
Congo has now continued for more than eighty years after the dawn of World War II, the 
rather arbitrary ending point of the narrative presented in this dissertation. Over the last 
eight decades, the relationship between North American and Congolese Mennonites has 
continued to develop through major political upheavals and organizational restructuring, 
and to take various shapes, ranging from personal friendships to institutional 
dependencies. The rapid expansion of mission-run educational institutions in the post-
World War II period, following the granting of educational subsidies to Protestant 
missions by the colonial government in 1948, introduced a major challenge for missions 
that held to a free church ecclesiology. Both AMBM and CIM eventually decided to 
embark on the massive endeavour of dispensing state-funded education to Congolese, and 
struggled in differing ways to continue to engage in evangelistic outreach and to nurture 




institutionalized focus and their historic Anabaptist commitment to the total separation of 
church and state.4 By the time of Independence in 1960, there were six major centers of 
Mennonite Brethren mission activity, and eight main mission stations of the CIM (see 
Map 4). 
 
Map 4. Major centres of Mennonite and Mennonite Brethren mission activity in Belgian Congo, 
ca. 1959 
Cartography by Hans Fast and John Clarke. Sources: J. B Toews, The Mennonite Brethren Church 
in Zaire, 88; Erik Kumedisa, “Mennonite Churches in Central Africa,” 54; Melvin Loewen, The 
Congo Inland Mission: 1911-1961, 3; Basemap data © OpenStreetMap contributors, under the 
Open Data Commons Open Database License. 
 
The relationship continued to evolve after Independence. In 1960, CIM and 
AMBM missionaries were among the many expatriate Protestant missionaries who 
temporarily evacuated from the country. This had major repercussions for their 
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relationship with Congolese colleagues after their return.5 Both missions, in interaction 
with a larger movement of Protestant mission-church “integration” in the 1960s and 
“fusion” in the 1970s, made significant moves to transfer decision-making power to 
Congolese church leaders.6 The presence of numerous Mennonite MCC volunteers who 
offered humanitarian, development, and educational assistance beginning in the 1950s, a 
greater focus on “development” as a mode of interaction into the 1980s, dynamics of 
urbanization, and revivals throughout Congo, all played a part in shifting dynamics of 
power, modes of worship, and everyday relationships among black and white Mennonites 
in Congo.7 The history of the Mennonite missionary encounter in Congo resembles that 
of many other Protestant denominations in the country, and Mennonite and Mennonite 
Brethren were not exempt from leadership crises, the struggles of devolution, and the 
dynamics of dependency.89 By 1997, all MBMS missionaries had left Congo.10 The last 
                                                        
5 Loewen, “The Congo Inland Mission: 1911-1961,” 362; Bertsche, CIM/AIMM, 62; Mukawa, 
“Relationship between the Mennonite Brethren Mission Services International and the Mennonite Brethren 
Churches of the Congo (1943-2002),” 82; Kumedisa, “Mennonite Churches in Central Africa,” 70–71; 74. 
6 The CMCo received its civil personality in 1965. —Loewen, Three Score: The Story of an 
Emerging Mennonite Church in Central Africa, 133. While the association of Mennonite Brethren 
Churches (AEFMC: Association des Églises Frères mennonites du Congo) was created in 1960, civil 
personality was not obtained until fusion in 1971. —Toews, The Mennonite Brethren Church in Zaire, 164. 
7 For further discussion of the post-Independence era, see Kumedisa, “Mennonite Churches in 
Central Africa,” 83–87; Toews, The Mennonite Brethren Church in Zaire, 178–79. For extensive coverage 
of the role of MCC in Congo, see Bertsche, CIM/AIMM; Jeremy Rich, “Changing Dollars into Zaires: The 
Challenges of a Humanitarian Aid NGO in the Democratic Republic of Congo, 1965-1972,” International 
Journal of African Historical Studies 49, no. 1 (January 2016): 77–101; Jeremy Rich, “The Mennonite 
Central Committee in the Democratic Republic of the Congo, 1960-1985” (Global Anabaptist-Mennonite 
Young Scholars Symposium. Sponsored by the Institute for the Study of Global Anabaptism, Goshen 
College, June 30, 2017). 
8 For a magisterial overview of the struggles of Congolese Protestant churches in this regard, see 
Philippe B. Kabongo-Mbaya, L’Eglise du Christ au Zaïre: formation et adaptation d’un protestantisme en 
situation de dictature (Paris: Karthala, 1992). Recent research conducted by Tshidimu Mukendi François 




AIMM missionaries left in 1998.11 Relationships continued in new ways via direct 
congregational connections, and ongoing but much smaller financial grants from mission 
boards. 12 Other inter-Mennonite ecclesial and service organizations, such as Mennonite 
World Conference and Mennonite Central Committee, became new sites for ecclesial 
communion between Mennonites from North and South, and new sources of funds and 
expatriate personnel. Throughout all these later developments and changes, which merit 
much deeper historical analysis than has been possible in this study, the struggle to define 
and participate in the church continued. 
This dissertation opened with an exploration of the ways in which North 
American and Congolese Mennonites today are divided in their level of commitment to a 
global church identity, and identified several intersections between today’s struggles for 
catholicity and the similar questions of ecclesial belonging that shaped the early decades 
of the missionary encounter. I showed that these struggles continue to play out on the 
terrain of knowledge production in the present, as inequities in access to primary and 
                                                                                                                                                                     
support evangelism, social programs, development, and teaching, and that they believe that assets left to 
CMCo by the CIM (such as houses and a sawmill) are being poorly managed by current CMCo leadership. 
—Tshidimu Mukendi, Le centenaire de la Mission mennonite au Congo-Kinshasa, 92–93. 
9 For a magisterial overview of the struggles of Protestant churches in this regard, see Kabongo-
Mbaya, L’Eglise du Christ au Zaïre. 
10 The finding aid of the MB Mission (Multiply) Congo records (A250-10) lists the years of 
service of missionaries serving with Multiply in Congo. No missionaries are listed as serving after 1997. —
“MB Mission Work in Congo: An Inventory of Records, 1920-2005,” [Finding aid], MB Mission A250-10. 
11 See personnel roster in Bertsche, CIM/AIMM, 815–33. 
12 Financial support from MBMSI to the CEFMC was drastically reduced after 1997. —Kikweta 
A Mawa Wabala and Matsitsa-N’singa, “MB Church in the Congo,” 169. See also Rod Hollinger-Janzen, 




secondary sources have sharply reduced the ability of Congolese Mennonite historians to 
formulate a narrative of their historical relationship that adequately reflects their catholic 
aspirations. I argued that an ecclesiological framework for the historiography of the 
missionary encounter could permit recognition of the interconnections among early 
attempts at catholicity, efforts to narrate them meaningfully and empathetically, and 
ongoing struggles for catholicity in the present. Theologically, such a historiographical 
orientation represents an attempt to remember eucharistically – that is, to remain attentive 
to patterns of economic sharing and to the political significance of ecclesial practices in 
the missionary encounter, and so to promote shared remembering, by members of the 
global church, of moments when the church took shape as an alternative to domination 
and violence. By attempting to faithfully recognize the church where it occurred, this 
research is situated as an engaged contribution to the formation of a church that is not just 
global, but also ecumenical. 
The main body of the dissertation used such an ecclesiological lens to tell the 
story of the Mennonite missionary encounter in Congo. By paying close attention to the 
specific practices and discourses by which expatriate missionaries and local believers, in 
the intimacy of their early encounter, began to develop a catholic imagination that 
allowed them to “recognize each other as one people,”13 the story of this encounter took 
shape as a story of the struggle for catholicity. This narrative was attentive to moments of 
power imbalance, exploitation, and segregation, but also to the boundary-crossing 
friendships, interruptions, and solidarities that carried a vision of gospel equality forward 
                                                        




in a fragile, imperfect, yet irrepressible way. While this is not the only catholic story that 
can be told about this missionary encounter, it claims to be a catholic story in the sense 
that it remembers the missionary encounter through an ecclesiological lens, from a 
“vantage point of... unity.”14 
In this chapter, I identify several insights that emerge from this attempt at catholic 
remembering, and offer suggestions about how these insights can guide global 
Mennonites toward a eucharistic mode of remembering a missionary encounter that has 
so profoundly shaped their identity over the last century. While these reflections have 
particular relevance to those who claim a connection with the specific history of the 
Mennonite missionary encounter in Congo, they may also contribute to a broader 
conversation among those from a variety of Anabaptist and other Christian faith 
traditions who seek to open up new “geographies of memory” to transform their global 
communion.15 I argue that eucharistic remembering reframes simplistic assumptions 
about the relationship between mission and colonialism, that it calls forth lament for a 
misguided focus on Mennonite “distinctives” as a cover for ethnic chauvinism, and that it 
reveals the missional contributions of those on the margins of Mennonitism. As a result, 
such remembering can begin to respond to the challenges to catholicity that opened this 
dissertation by reinforcing the shared ownership of both the church and its story. While 
the narrative presented in this dissertation constitutes only a small step toward eucharistic 
                                                        
14 F. J. Verstraelen et al., “Afterword: The Ecumenical Development of Missiology: Texts and 
Contexts of Global Christianity in the Twenty-First Century,” in Missiology: An Ecumenical Introduction: 
Texts and Contexts of Global Christianity, ed. F. J. Verstraelen et al. (Grand Rapids, MI: Eerdmans, 1995), 
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remembering, it points to the ongoing importance of friendship, worship, missional 
collaboration, and shared sustenance as ecclesial practices that can promote equitable 
access to the sources needed to craft the multiple, catholic narratives that will continue to 
reshape and re-member us into one people. 
 
Mission and colonialism: Locating the stories of resistance to a state-controlled 
imagination 
Throughout this dissertation, careful attention to the protagonists’ understandings 
of and allegiances to the church, as expressed through discourses, structures, and 
everyday practices, has made it possible to identify a key site of struggle throughout the 
early decades of the missionary encounter. This struggle centered on the question of 
allegiance to the church as a counter-politics to the state. At various times, expatriate 
missionaries and local believers embraced or rejected a social imagination that bound 
them together as members of the same local congregation or trans-local body in ways that 
challenged a simple alignment with the logic of the state. 
For example, Chapter Three called attention to the subtle ways in which arriving 
CIM missionaries, and the African teacher-evangelists and household helpers who 
embraced a missionary vocation alongside them, interpreted their new modes of 
interaction in ways that reflected sometimes conflicting allegiances to the church or the 
nation-state as the most relevant political entity. By paying attention to the assumptions 
reflected in CIM missionaries’ early letters home, it became possible to differentiate the 




from the Janzens’ delighted surprise at experiencing fellowship with Congolese 
evangelists as fellow missionaries. While both CIM couples were opposed to the 
atrocities committed by the recently-deposed Leopoldian regime, the Haighs’ tendency to 
limit the role of “missionary” in CIM’s allotted territory to those drawn from the 
“Mennonite people” in America blunted their ability to discern the ecclesial bond that, for 
the Janzens, later gave them courage to distance themselves from a straightforward 
alignment with the palm oil company’s harsh labor recruitment tactics at Kafumba.  
During the Great War, questions of ecclesial allegiance were again contested. As 
American Mennonites struggled to position themselves as pacifists vis-à-vis the demands 
of a nation at war, Aaron Janzen sought to promote inter-Mennonite collaboration in 
mission as a counter-politics to that of international conflict. In Europe, Doering 
articulated a global ecclesiology in which Western missionaries would play a 
maternalistic role in “shepherding... the pillars of the native church.” She believed that a 
basic allegiance to this global body, under the guidance of the Holy Spirit who permitted 
the crossing of linguistic and ethnic boundaries, had the potential to transcend the 
destructive politics of European nation-states. Meanwhile, in Congo, a confrontation 
between Mutombo and Lawrence Haigh reflected the clash between the trans-local 
ecclesial solidarity that the Congolese evangelists had experienced under the leadership 
of European Pentecostal missionaries at Djoko Punda, and the more authoritarian forms 
of ecclesial practice that were imposed by Haigh.  
Later events again showcased the tension between an allegiance to the nation-




evangelists were constrained in significant ways by the imperative of getting along with 
the state. State requirements shaped the mission’s ability to post evangelists outside their 
“ethnic” territory, so helping to reify ethnic boundaries. Increasingly stringent conditions 
for the granting of land concessions to Protestant missions may have played a role in 
pushing Doering’s Grand Rapids group into an initial alliance with the CIM, and in 
delaying the departure of the Janzens from the CIM until they could get the state’s 
permission to establish themselves at Kikandji. For Congolese associated with the 
mission stations of the CIM and the independent MB station at Kafumba, the state’s 
increasingly draconian labor exploitation and its close association with commercial 
companies led some to seek out the mission stations as a refuge from harsh labor 
requirements. However, Protestant missionaries often drew on broad discourses of white 
superiority and African laziness to justify the benefits they received from Congolese 
labor. In this context, shared experiences of church had the potential to prompt a shift in 
allegiance toward a new missional community of work and worship, especially when, as 
at Kafumba, these practices were associated with economic activities that provided a 
shared livelihood for expatriate and Congolese believers. 
Finally, in the years following the period covered in this dissertation, the 
acceptance of colonial educational subsidies by both the CIM and the AMBM showcases 
the subtle ecclesial logic by which personnel from both mission agencies separated 
themselves discursively and economically from the Congolese believers. For the AMBM, 
both the move away from a shared source of sustenance at Kafumba and the increasing 




missionary force helped to shift expatriate missionaries’ conception of the church toward 
the “indigenous” believers, while legitimizing their ongoing white privilege in a way that 
made it possible to conceive of new forms of collaboration with the colonial state.16 For 
the CIM, the threat of Catholicism likely helped them to align themselves with the 
mainline Protestant mission movement and to increasingly adopt a state church 
mentality.17 In both cases, as CIM and AMBM missionaries drew on the ideal of the 
“indigenous church,” they subtly removed themselves from the purview and 
accountability of the congregation. At the same time, the institutionalization of inter-
ethnic relationships through mission-run secondary schools and teacher training 
institutes, and the friendships that developed among Congolese Mennonites and 
Mennonite Brethren via joint Mennonite-MB institutions – such as the theological school 
in Kajiji and the teacher training institute at Nyanga – helped to contribute to a shared 
sense of mission among Congolese graduates and the expatriate missionaries whom they 
eventually replaced.18 
In short, throughout the early decades of the missionary encounter, North 
American and Congolese believers related to the competing polities of state and company 
in ways that reflected and shaped the political and social contours of the congregations 
and the ecclesial imaginations of the believers in them. They interacted discursively with 
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ideologies of war, discourses of colonial “progress” and “civilization,” and systems of 
labor exploitation. They also lived out particular political understandings of the church 
through concrete practices of worship, work, institution-building, and decision-making. 
Throughout this encounter, the church constituted a potential counter-politics and 
counter-narrative to state and company, but its capacity to resist the imagination of the 
colonial nation-state rested in its ability to nurture an ecclesial imagination in which 
Congolese and North Americans were part of the same body.  
Remembering the church’s interactions with state and company through the lens 
of ecclesial practices and discourses opens up a new perspective on the relationship 
between mission and colonialism. If the ecclesial habits cultivated through shared 
membership in an ecclesial body are understood as the locus of resistance to a simplistic 
alignment with a state imagination, then assumptions about a self-evident correlation 
between mission and colonialism are not only called into question, but are reframed into 
a broader question about the ongoing significance of such ecclesial relationships today.  
For Congolese Mennonites, the discovery of the missionary zeal and boundary-
crossing aspirations of their forebears can help to challenge existing narratives about the 
missionary encounter in ways that lead to a greater sense of being participants in mission 
from the beginning. While a few Congolese historians have emphasized the leading 
involvement of the first generation of Congolese Mennonites in missionary outreach, 
others situate the missional initiative primarily with the expatriate missionaries.19 
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Matungulu’s analysis of the Kafumba economy prior to the take-over by the MB mission 
board, written without access to primary sources, draws on living memory about 
Congolese participation in the Kafumba economy, but seems to assume that their 
missionary engagement was basically non-existent.20 However, any reading of the 
Janzens’ letters to the Zionsbote demonstrates the broad and active participation of 
Congolese youth in missionary outreach. While the power imbalance between Janzen and 
Congolese Christians was real, better access to primary sources can help to correct a 
vision of Congolese as passive recipients during the early encounter. Similarly, François 
Tshidimu’s history of the CMCo assumes that Congolese Mennonites did not have a 
strong missionary consciousness before fusion in 1971, and that those who took genuine 
responsibility for evangelism and outreach were primarily expatriates.21 Retrieving the 
active role of the earliest teacher-evangelists, such as Mutombo, Kamba, Kazadi, 
Ngalakabue, Nsongamadi, and Makusudi, can help to reframe this narrative as one in 
which the level of Congolese missionary engagement varied over time, and can lead to 
further investigation about the possible factors that may have reduced this vocational self-
understanding in the decades prior to fusion.22  
                                                        
20 Givule, “Mission Paternalism,” 18, 20. 
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For members of the global Anabaptist fellowship who are deeply concerned about 
the church’s historical collusion with oppressive regimes, the narrative presented in this 
dissertation not only offers examples of ways in which the church created space to resist 
such collaboration, but situates that resistance within the messy efforts of developing 
ecclesial relationships within and beyond congregations with those who do not initially 
seem to be part of “us.” It also highlights the agency of Congolese Mennonites in 
promoting such relational boundary-crossing in a way that does not deny the harmful role 
often played by authoritarian expatriate missionaries, but refuses to make it the center of 
the story. By locating the essence of mission within the ecclesial habits and practices that 
form a social imagination capable of resisting the state, this narrative helps to prevent 
reflections about expatriate missionaries’ collaboration with colonialism from veering 
into abstract speculations in which these powerful agents are rhetorically exempted from 
the category of “church.” Instead, by focusing on the practices, discourses, and 
relationships that helped to form an alternative imagination, missionally ambivalent 
Mennonites are challenged to recognize that their missionary forebears were sometimes 
able, against all odds, to catch a glimpse of God’s peaceful reign on earth precisely 
because of their willingness to enter into the complicated, messy, cross-cultural 
relationships within which that ecclesial “radiance” sometimes shone.23 
Additionally, those who are determined to engage in mission without thinking too 
much about the errors of their forebears, as well as those who vociferously defend the 
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missionaries against accusations of wrongdoing, may find themselves unable to locate a 
basis for missional resistance to the powerful structures of exploitation, extraction, and 
violence that continue to operate today. For example, to claim that the AMBM took a 
brave step away from a “colonial” mode of operation by moving away from a station-
centered, self-supporting economy in 1943 is probably consistent with what mission 
administrators at the time thought they were doing; yet it glosses over the ways in which 
such a move undermined a unique economy that communicated gospel equality through 
the sharing of sustenance by white and black Christians.24 By contrast, the narrative 
presented in this dissertation suggests that what matters more than whether expatriates 
lived on mission stations or not was whether or not they were developing a shared 
ecclesial imagination and experience with Congolese brethren – whether on or off the 
station. This narrative thus forces a painful confrontation with the many moments when 
participants in the missionary encounter chose to align with a social imagination of 
violence through practices of racial segregation that communicated a two-tiered 
understanding of church and so undermined gospel equality. It promotes a move beyond 
debates about whether particular mission strategies constituted a step toward or away 
from collaboration with colonialism, to rather ask what kind of people Mennonites in 
Congo were becoming as they lived in segregated arrangements that resembled 
“apartheid,” or as they interrupted such arrangements through worship, friendship, and 
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economic sharing.25 By locating the core of missional faithfulness within the practices 
and habits that shaped the imagination of a redeemed ecclesial community, the practice of 
remembering both the “successes” and the “failures” of the missionary encounter 
becomes directly relevant to the contemplation of mission strategies in the future. It 
becomes more important to ask whether the kind of community that is being formed 
within the missionary encounter is the kind that can challenge all racial, ethnic, and 
political structures and ideologies that continue to alienate people within the Body of 
Christ.  
The idea that close, cross-cultural relationships of mutuality can constitute an 
“alternative form of citizenship” to that of empires or nation-states is clearly not a new 
one for global Mennonites. Steven Nolt has traced the role of Mennonite Central 
Committee (MCC) exchange programs in facilitating the global consciousness of a 
generation of North American Mennonites and has emphasized the ways in which 
Mennonite separatism – and in particular, Mennonites’ desire to distinguish themselves 
from the logic of military service during the Second World War – facilitated the 
development of a global consciousness that became an alternative to “paradigms of 
empire and national security strategy.”26 It is thus not surprising that leaders within global 
Mennonite agencies such as MCC and Mennonite World Conference (MWC) have been 
strong proponents of an understanding of mission as a kind of counter-cultural global 
ecclesiology. César García, General Secretary of MWC, has defined mission as “God’s 
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activity of bringing together diverse cultures as part of the same body,” and urges 
Anabaptists around the world to think of themselves as “citizens of a new nation” which 
constantly transcends racial, cultural, and economic barriers.27 He proposes the formation 
of multi-cultural missionary teams who takes vows of poverty, arguing that such 
exemplary “micro-communities” can begin to overcome the recurrent challenge of 
lifestyle disparities in mission and can help Mennonites to recognize the ecclesial nature 
of mission.28 García’s aspirations echo those of MWC executive director C.J. Dyck, who 
sought in 1972 to articulate a missional identity for MWC that was rooted in fellowship 
across national boundaries. “Mennonites around the world,” he insisted, “need each 
other... to achieve a Believer’s Church identity in the midst of increasingly strong 
national and economic, and civic religion pressures.”29 Narratives that permit a shared 
lament over failures of ecclesial imagination, alongside shared rejoicing when such 
imaginations successfully subvert human systems of domination, can play a critical role 
in providing historical depth to such developing missiological theories which appeal to a 
global ecclesiology. They can also help global Mennonites to recall the crucial role of the 
missionary encounter in first allowing such counter-political consciousness to develop, 
even before the development of global service agencies that sometimes receive much of 
                                                        
27 García, “A Vision for Global Mission amidst Shifting Realities,” 28; César García, “The 
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and Stanley W. Green (Ascunción, Paraguay: Mennonite World Conference, 2018), 163. 
28 García, “God’s People in Mission,” 163; García, “A Vision for Global Mission amidst Shifting 
Realities,” 34. 
29 Dyck, Cornelius J., ed., Jesus Christ Reconciles: Proceedings of the Ninth Mennonite World 
Conference, July 18-23, 1972 (Elkhart, IN: Mennonite World Conference, 1972), xxiii; as cited in John A 
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the credit for the globalization of the consciousness of Mennonites, at least in North 
America.30 
 
Ethnicity in the church: the missional agency of non-Mennonites and the ambiguous 
role of “Mennonite” distinctives 
Second, the ecclesiological lens used in this dissertation highlights the 
outstanding commitment of particular individuals and groups to the church as a new site 
of political allegiance, making it clear that the missional thrust of the Mennonite church 
in Congo was rarely carried by those most loyal to Mennonite denominational structures 
in North America. This narrative thus highlights the complex and contradictory role 
played by Mennonite “ethnicity” and “distinctives” within the missionary encounter. 
Congolese teacher-evangelists such as Mutombo, Ngalakabue, and Kazadi, young 
women and men such as Kikidi, Joseph, Munsadi, and Nganga Paul at Kafumba, white 
women missionaries such as Alma Doering, Edna Kensinger, and Ernestina Janzen, and 
male missionaries at the margins of the CIM authority structure such as Aaron Janzen and 
Oskar Anderson, were the ones who carried much of the missional energy of the 
developing Mennonite and Mennonite Brethren churches in Congo through their practical 
expressions of allegiance to a trans-local, multi-racial, missionary body of believers.  
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Conversely, Mennonite “ethnicity” was sometimes asserted in ways that 
undermined progress toward catholicity by squelching the missional agency of these 
boundary-crossing agents. The repeated assertions of control by ethnically Mennonite 
men over the structure and composition of the Board, the CIM Field Conference, and the 
congregations directly disempowered those who were at the margins of this ethnic group, 
such as Oskar Anderson, Aaron Janzen, and Alma Doering. For example, when the CIM 
Board rejected the Field Conference’s 1925 proposal of an “interdenominational” 
mission, its insistence on maintaining a “Mennonite” identity for the CIM is better 
understood as a performance of male-dominated, Swiss-south German ethnic control over 
the mission structure than as the expression of a genuine desire for Congolese Christians 
to become “Mennonites” on the same terms as its own members. 
Additionally, by paying attention to the role of ethnicity within the developing 
ecclesial imagination, the trans-ethnic consciousness of early Congolese leaders such as 
Kazadi and Mutombo comes to the fore. These leaders sought alliances with a broader 
ecclesial body that transcended ethnicity, in a way that aligned more closely with the 
global ecclesiology promoted by Doering and Janzen than with a Mennonite-controlled 
missionary effort that focused on ethnically-defined “Mennonite tribes.”31 For Mutombo, 
alignment with Pentecostals and Presbyterians was a way to escape the authoritarian 
control of Mr. Haigh; for Kazadi, correspondence with Edna Kensinger’s family was a 
way to assert kinship with allies around the world and to hold fellow church members 
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across the world accountable to a shared missionary mandate that would allow all to one 
day “see each other at the feet of Jesus.” 
Finally, an ecclesiological lens also permits a clearer understanding of how 
distinctively “Mennonite” patterns of social and ecclesial organization were most 
empowering – as at Kafumba – when they not only aligned with local cultural norms, but 
were grounded in ecclesial kinship. Ironically, it was when North American Mennonites 
were most willing to recognize Congolese as kin – such as in the context of the 
revivalistic, familial church community at Kafumba – that they became willing to draw 
on socioeconomic patterns of “Mennonite” sectarianism in ways that could disrupt the 
logic of commercial exploitation.  
In all these cases, what was at stake within the missionary encounter was the 
question of who was “in” the church, and Mennonite “ethnicity” played a highly 
ambiguous role in nurturing the inclusion of those who considered this ethnic identity to 
be marginal to their self-understanding. Actively remembering both the crucial missional 
initiative showed by non-Mennonites or “outsiders” and the contradictions and double 
standards that lurked behind the “Mennonite” label can help to challenge ethnocentric 
assumptions about Mennonite identity and “distinctives” in mission that continue to 
subtly exclude some from full membership in the global Anabaptist church today.  
The first chapter of this dissertation called attention to North American 
Mennonites’ disparate attempts to downplay fellowship within the global church through 
appeals to “Mennonite” identity – whether by lamenting the lack of Mennonite 




tarnished efforts of those who had been derailed by Protestants from living out their 
Anabaptist convictions, or by subtly denying kinship with Mennonites in the Global 
South on the pretext that they are the product of an embarrassing, “un-Mennonite” 
chapter in history. By remembering the missionary encounter through the lens of 
catholicity, it becomes possible to perceive a subtle assumption that may underlie these 
hesitations – namely, that the ability to live out a believers church or “Anabaptist” 
ecclesial identity in a mission context was a skill within the special purview of “ethnic” 
Mennonites – if only they had had the guts to follow their convictions. The narrative 
presented in this dissertation exposes the subtle ethnocentrism behind this assumption by 
demonstrating that it was often through the missional efforts of those who could not 
claim an ethnic or genealogical link with early Anabaptists that the “Mennonite” 
conviction of the separation of church and state was most memorably translated into 
reality through embodied congregational practices and structures. Eucharistic 
remembering could allow North American Mennonites to recognize the global 
ecclesiology of Doering, the trans-local ecclesial consciousness of Kazadi, or the 
initiative of a Spirit-led Swedish Pentecostal such as Anderson to bring black and white 
believers together into the same revivalistic imagination, as examples of the frequent 
occasions on which an “Anabaptist” ecclesiology could be found outside the walls of the 
“Mennonite” church. In short, the impetus that sometimes allowed the church to exist as a 
counter-politics to the state in mission contexts was often provided by those on the 
margins of the Mennonite “fold.” Even more strongly, resistance to colonial domination, 




the adoption of a separatist, even quietist economic arrangement modeled on Russian 
Mennonite sectarianism. Yet even then, its politically exemplary nature was only possible 
because the white “Mennonite” missionaries recognized the Congolese children and 
youth at Kafumba as kin in ways that briefly – and incompletely – transcended attitudes 
of ethnic and racial separatism and enfolded them into an economy where all shared from 
the same source of economic sustenance. 
In the present context, eucharistic remembering can also prompt North American 
Mennonites to recognize the links between early Mennonite missionary efforts and 
broader Protestant missionary practice – and especially the transatlantic Pentecostal 
movement of the early decades of the twentieth century – as being perhaps more in tune 
with the Spirit-filled, boundary-crossing early Anabaptists – even in their ecclesiology – 
than was the subtle logic of collaboration with colonial occupation that, to a greater 
extent, characterized the Haighs and the CIM Board. On a regular basis, those who 
sought most ardently to keep the mission “Mennonite” sometimes missed opportunities 
that came through broader connections with transnational Protestant networks, such as 
those frequented and nurtured by Doering, to embrace a global ecclesiology that, 
ironically, fits better with articulations from the last several decades of what a truly 
“Mennonite,” global missiology should look like.32 This conclusion coincides with that 
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reached by Felipe Hinojosa in his recent study of Hispanic Mennonites in the United 
States, namely that the formation of North American Mennonites’ identity in the 
twentieth century was sometimes related more to the dynamics of race than to their 
particular witness of “peace and nonresistance.”33 Today, one can discern a parallel 
between the missional ambivalence of those North American Mennonites who focus on a 
distinctive peace theology while downplaying their accountability to southern Mennonite 
brothers and sisters, and the tendency of white CIM and AMBM missionaries, once their 
numbers reached a tipping point, of creating segregated ecclesial structures that put them 
outside the purview of accountability to Congolese church members.  
At the same time, eucharistic remembering requires recognition of the ecclesial 
significance of Congolese Mennonites’ repeated efforts to assert their affiliation with a 
broader “Mennonite” or “Anabaptist” identity. It is indeed ironic that although CIM 
parted ways with Doering because it wanted to maintain ethnic Mennonite control over 
the CIM, this did not lead it to impart “Mennonite” identity to Congolese believers in any 
very significant way prior to Independence.34 As the CIM affiliated with the CPC and 
aligned itself with a broad Protestant focus on education, its missionaries indeed 
downplayed the Mennonite “distinctives” of pacifism and separation from the state, in a 
dynamic very similar to that which Schlabach has documented for the (Old) Mennonites, 
and Shenk for other Mennonite groups. And yet, Congolese Mennonites “rediscovered” 
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and reaffirmed their Mennonite identity at key moments in the encounter. In the vignette 
that opened this dissertation, Pastor Ghymalu expressed the transformative impact, for 
him, of learning that he was part of a larger ecclesial family.35 Numerous Congolese 
Mennonite and MB historians have constructed church histories that emphasize a link 
between the sixteenth-century Anabaptist movement and the ecclesial identity of 
Congolese Mennonites today, in ways that suggest an ongoing desire to affiliate with a 
broader ecclesial family.36 In a recent survey of beliefs and attitudes among Mennonite 
World Conference-affiliated churches worldwide, respondents from the CEFMC and the 
CMCo were among those who expressed the highest levels of commitment to Mennonite 
World Conference.37 Congolese Mennonites today continue to express their allegiance to 
“Mennonite” identity. Congolese Mennonite Patrice Yamba Katembue received training 
as a literacy teacher through a partnership between a CMCo women’s organization and 
AIMM, as part of an effort to respond to low literacy rates among those living in the 
wake of recent violent conflict in the Kasai region. In a 2019 interview, while 
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emphasizing the need for more material assistance from Northern Mennonites in response 
to widespread suffering, Yamba insisted that “[d]espite our suffering, we will remain 
Mennonites all our lives.”38 If, in the early decades of the missionary encounter, CIM 
leaders most strongly asserted their “Mennonite” identity through actions of ethnic 
chauvinism, Congolese Mennonites have nevertheless regularly insisted on their 
affiliation with a broader Mennonite family of faith in a way that emphasizes both a 
historical link with early Anabaptism, and a global church consciousness in which they, 
too, participate in shaping Anabaptist identity, rather than accepting a generic Christian 
identity devoid of reciprocal and ongoing obligations to sisters and brothers from the 
Global North. 
In their introduction to the Africa volume of the Global Mennonite History 
Project, Congolese Mennonite Pakisa Tshimika and Zimbabwean Mennonite Doris Dube 
argue that for Africans who are affiliated with Mennonite churches, being “Anabaptist” 
should not be limited to imitation of sixteenth-century forebears. Rather, they propose 
that each African culture contains resources for peace which can potentially enrich the 
global Anabaptist family.39 Their vision reflects a desire to end a European and North 
American monopoly on the definition of Anabaptism. However, their ultimate vision is 
resolutely global. The goal is not for African Anabaptists to figure out Anabaptism only 
for their own context, but for them to be part of a global conversation, helping to “define 
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what it means to be Mennonite or Anabaptist not only in Africa, but in the world as a 
whole.”40 The final sentences of Tshimika and Dube’s introduction eloquently express an 
aspiration to belong to a larger body, to participate actively in mission, and, through 
global connections, to overcome alienating political and economic barriers: 
Our sincere desire is that our vision to be actively involved in the global 
family will continue to be a reality, in spite of current economic, political 
and social problems. There is vitality in our churches... and the 
opportunities are endless for our churches to reach out within and beyond 
our own boundaries.41 
Tshimika and Dube’s global imagination continues to challenge North American 
Mennonites to notice the ways in which African Mennonites have consistently drawn on 
a trans-local frame of reference for the church. 
Overall, an ecclesiological lens of analysis makes it possible to remember the 
ironic and shifting role played by “Mennonite” identity in the missionary encounter in a 
way that speaks to ongoing debates about such identity today. Even as members of the 
global Mennonite church seek to constitute a peoplehood that forms a political alternative 
to the violence and exclusivity of nation-states and political boundaries, they can be 
shaped by the awareness that “outsiders” have always played a key role in moving this 
global body forward in vitality and growth through Anabaptist principles. A eucharistic 
mode of remembering makes it possible, both to lament the ethnocentric attitudes of 
Mennonites in past and present, and to rejoice at the ways in which the political 
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exemplarity of the church has been lived out in unexpected ways when barriers of 
ethnicity, gender, nation-state, and race were transcended. 
 
Mission as friendship: the key role of boundary-crossing friendships in shaping a 
new ecclesial identity 
A third insight that emerges when the Mennonite missionary encounter in Congo 
is narrated with close attention to the political relevance of ecclesial practices is that 
personal relationships of mentoring, solidarity, and friendship played a key role in the 
formation of a new peoplehood by promoting boundary-crossing at everyday levels. 
Eucharistic remembering recognizes the ways in which friends crossed boundaries of 
culture, race, and gender, and helped to knit the body together in unexpected ways. While 
relationships between expatriate missionaries and Congolese were never power-neutral, 
they played a crucial role in the formation of new, trans-local allegiances, the 
development of shared missionary vocation, and the deepening of solidarities that gave 
birth to arrangements of economic sharing.  
As Edna Kensinger and Kazadi Matthieu developed their friendship, shared 
experiences of traveling, cooking, and singing helped to shift dynamics of segregation at 
Djoko Punda in the early 1920s, and to reinforce Kazadi’s ecclesial leadership, 
missionary vocation, and sense of familial allegiance to Mennonite believers on the other 
side of the world. Doering’s brief but heartfelt connection with an elderly, illiterate 
Congolese woman strengthened her belief in the Holy Spirit’s role in uniting members of 




youth gave them the courage to justify arrangements of economic sharing as sound 
mission strategy, and so to interrupt state labor ideologies. While primary sources that 
document such friendships – and especially the perspectives of Congolese – are sparse, 
they are sufficient to demonstrate that these relationships had a powerful impact in 
helping to draw Congolese and North American Mennonites into a single ecclesial 
imagination. 
Eucharistic remembering of these stories of friendship can contribute in several 
ways to greater catholicity within the global Mennonite church. First, paying attention to 
the political impact of friendship as an ecclesial practice invites further exploration into 
the ways in which friendships contributed to shifts in power relations between expatriate 
missionaries and Congolese believers in later years. After their creation in the 1950s, 
CIM and AMBM educational institutions became laboratories for friendships between 
Mennonites of different ethnic backgrounds, which strengthened a sense of shared 
identity among CMCO and CEFMC members.42 Evidence of the impact of such 
friendships is much more plentiful in the post-Independence years, when there is greater 
access to Congolese perspectives. For example, multiple interviewees recounted the 
impact of a friendship among Congolese public health specialist Pakisa Tshimika, 
Cameroonian doctor Denis Matshifi, and American doctor Roger Fast who worked at the 
Kajiji Mennonite Brethren hospital in the early 1980s. These “three musketeers” 
disrupted segregated Sunday night worship, encouraged a young American short-term 
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missionary to stand up for more compassionate treatment of Congolese hospital patients, 
and generally shifted the dynamic on the station toward greater collaboration and 
teamwork between Congolese and North Americans.43  
Second, telling the story of progress in mission as a story of friendship helps to 
retrieve the missional agency of Africans, women, and youth. It thus invites further 
analysis of the role played by factors of age and gender in facilitating the intercultural 
boundary-crossing that is at the heart of the formation of the church as a boundary-
crossing people.44 The friendships of CIM and AMBM missionary children with 
Congolese children, while not exempt from power imbalances and the complexities of 
white privilege, sometimes permitted progress toward a shared ecclesial identity that had 
not been possible for parents, who were more set in their cultural patterns or lifestyle 
habits.45  
For example, the friendships that developed between Charity Schellenberg, who 
grew up at Kamayala in the 1960s as the daughter of Canadian AIMM missionaries Ben 
and Helen Eidse, and many Congolese who identified with Chokwe ethnicity and later 
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became leaders in the CMCo, have had a clear impact on the development of the church 
in Congo. At Kamayala, the “children of the mission” spent hours together playing, 
composing songs, attending the earliest grades of primary school together, and taking 
care of younger children.46 For Kakenda Damien, who grew up alongside Charity and her 
siblings, attending the same primary school was “something that helped us believe that 
we were all the same... to believe that we were all children of the mission.”47 Friendships 
formed at Kamayala continue to facilitate ongoing “webs of human relationships” that 
bind North American and Congolese Mennonites together in concrete ways, even though 
they occur outside the purview of mission agencies.48 For example, as Charity and her 
husband John continue to live in Congo, and to attend the Kimia congregation in Masina 
that is pastored by Kakenda, they reject conformity with many typical expatriate 
“missionary” roles by working outside the purview of a North American mission agency, 
being employed by a local company, being full members of a CMCo congregation, and 
insisting on the value of economic sharing. In an interview, Charity and John emphasized 
that one of the most difficult, yet most central aspects of their sense of missionary 
vocation was figuring out how to “live as wealthy and privileged people with people we 
love who are being ground to nothing by poverty that they can’t control.”49 Charity 
appealed to her Mennonite identity to argue that economic sharing, as taught in Acts 
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2:42-46, was “integral to our Mennonite history,” and that opening their home and their 
lives to struggle alongside Congolese for economic survival was as important as 
preaching. Inspired by the parable of the good Samaritan, she argued that “as wealthy 
people... we have to see ourselves as their rich people,” and to be animated by an attitude 
of “What’s mine is ours, and we’re going to share it.” John concurred: “How do we... 
hold the door open... how do we take the door right off its hinges, you know, so that we 
can move in and out of each others’ lives? That to me is the biggest [challenge]... that’s 
the kicker.”50  
Finally, remembering friendships within the Congo missionary encounter for their 
impact on ecclesial identity offers a hopeful challenge for future relationships among 
global Mennonites. Preliminary evidence suggests that short-term assignments after 
Independence, typically filled by North American young adults, fostered friendships that 
were significant in shifting the status quo in cross-cultural relationships and 
collaboration.51 Further research could help to offer a clearer analysis of the impact of 
such exchange programs, whether they occurred under the auspices of mission agencies 
or of service agencies such as MCC.52As youth exchanges remain a cornerstone of MWC 
and MCC programs, friendship continues to be a way to draw young Mennonites from all 
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over the world – including those who are ambivalent about mission – into a shared 
imagination as members of a global church.53 
 
Mission as shared story-telling: moving toward catholicity in knowledge production 
When the Mennonite missionary encounter in Congo is remembered through an 
ecclesiological lens of catholicity, the political relevance of an alternative social 
imagination, the crucial missional agency of those on the margins of Mennonite ethnicity, 
and the boundary-crossing role of intercultural friendships all become apparent. The 
above analysis has shown that this kind of catholic remembering has the potential to 
reconfigure assumptions about the relationship between colonialism and mission, to 
expose the subtle ethnocentrism or sectarianism that can lurk behind dismissive attitudes 
toward the global church or cherished assumptions about Mennonite “distinctives,” and 
to call attention to the ongoing importance of friendship as a key missional practice. 
Remembering the kinds of habits and practices that sometimes bound believers into a 
shared identity, as well as those that separated them, naturally prompts reflections about 
the ongoing potency of such practices within both local and transnational ecclesial 
networks today. In each of these ways, then, using a catholic ecclesial imagination as the 
analytical frame of reference in the narrative presented in this dissertation operates from a 
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“vantage point of... unity” by helping North American and Congolese Mennonites to “re-
member” themselves into one people.54  
The previous pages have highlighted only a small number of potential ways in 
which such a narrative can help the global Mennonite church to move toward greater 
unity and catholicity. Given my own social location as a North American Mennonite, it 
has necessarily focused more heavily on ways in which this narrative can help to reshape 
North American attitudes and actions. A more broadly shared reading will undoubtedly 
bring out additional perspectives. However, the very partial nature of these reflections 
also highlights the observation with which this dissertation began – namely, that 
inequalities of power and access to primary sources still allow Western scholars to craft 
narratives of the missionary encounter in ways that are not equally open to Congolese 
colleagues. The process of researching and telling this story through an ecclesiological 
lens constantly highlighted the ways in which Congolese voices have been sidelined or 
silenced through North American-controlled record-keeping, through the assumptions 
about Africans that shaped the creation of records by the expatriate missionaries in the 
first place, and through the global political barriers and boundaries that continue to 
exclude Africans from modernity status.55  
Already in 1991, Andrew Walls made an ecclesiological argument in favor of 
broader catholicity in story-telling by observing that since there is no meaningful 
theological distinction between “mission” and “church,” archives created by entities that 
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are historically associated with one or other of these labels must surely equally constitute 
“the heritage of the whole church.”56 Indeed, the narrative presented here, through its 
emphasis on both the missional participation of Congolese Christians and the ecclesial 
habits of expatriate missionaries, fits into an established mode of study among World 
Christian scholars which seeks to transcend artificial boundaries between “church” and 
“mission” through an analytical focus on the “missionary encounter.” Like other histories 
of the missionary encounter, this one adopts language that rhetorically supersedes this 
distinction – refusing to exempt either Congolese or North Americans from either 
“mission” or “church.” The specific contribution of this dissertation, however, has been 
its focus on the subtleties of the ecclesial imagination which helped to create the 
institutional boundaries that continue to separate “mission” from “church” in a tangible 
way today, and so prevent a truly equitable ownership of a shared history. This 
dissertation provides evidence that the Mennonite missionary encounter in Congo 
involved a protracted struggle for a catholic ecclesial imagination capable of resisting the 
claims of other polities. By focusing specifically on the concrete ways in which 
“missionary” expatriates and local “church” members were actually drawn – or failed to 
be drawn – into a single ecclesial imagination, it has thus naturally called attention to the 
ways in which such an imagination – or failed imagination – has persisted into the 
present. An ecclesiological lens of analysis, developed within a theological framework 
that eschews a meaningful distinction between “mission” and “church,” does not only 
trace the life of this rhetorical mission-church dichotomy as it was challenged and 
                                                        




interrupted, but can also try to explain why it still persists in tangible, institutionalized 
ways. To the extent that mission and church structures still prevent equitable access to 
historical sources, the persistent imagination that prevents shared ownership and 
belonging in a new polity is exposed as the nationalist idolatry that it is.  
From these observations flows a fourth implication of this narrative. While North 
American and Congolese Mennonites have historically recognized each other – to some 
extent – as ecclesial kin and fellow participants in mission, such recognition will not be 
complete until it leads to a shared sense that the story of this encounter and of this shared 
mission belongs equally to all those who historically participated in it, or who claim an 
ecclesial bond with such participants. One of the missional priorities of the global 
Mennonite church must therefore be the development of shared narratives about the 
missionary engagements that have shaped it. The creation of multiple narratives about 
this encounter must increasingly become a process which supersedes the institutional 
boundaries that still separate curators and collections of documents within institutions 
that maintain a self-understanding as “mission” or “church.” There is a mutual process by 
which a narrative that drives toward catholicity can help to dismantle institutional 
boundaries, and by which the dismantling of those boundaries can help to reshape future 
narratives.  
The specific insights that were analyzed above – such as the importance of 
boundary-crossing friendships in the formation of a shared ecclesial imagination, the key 
missionary agency of those on the margins of mainstream “Mennonite” ethnicity, and the 




toward the shared ownership, not only of the global church, but also of its story. For 
example, it seems likely that friendships and international networks of exchange will 
continue to play a key role in making shared ownership and knowledge production 
possible. Tshimika and Dube’s observation that the African Mennonite and Brethren in 
Christ Fellowship, a network that has met sporadically since the 1960s, contributed to 
making the publication of the Africa volume of the Global Mennonite History Project 
possible demonstrates the ongoing power of international friendships in promoting shared 
story-telling.57 There is much opportunity to explore how initiatives to promote more 
catholic knowledge production can themselves be jointly owned by Congolese and North 
Americans, and how those on the margins of the official story may play a central role in 
preserving sources and promoting their accessibility. 
Over the last decade, several hopeful initiatives have emerged. Africa Inter-
Mennonite Mission, by reframing itself as an “evangelical Anabaptist ‘family gathering’ 
of African, North American, and European members,” has taken some steps toward a 
shared ownership of programs and funds that nurture solidarity between Congolese 
churches and those in the global North.58 The CMCo formed a new historical commission 
in late 2018 and committed to renovating an existing building to create an archive.59 The 
Mama Makeka House of Hope, an international NGO founded and directed by Congolese 
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Mennonite Brethren historian and public health specialist Pakisa Tshimika, has nearly 
completed the construction of a center designed to house an archive and library in 
Kinshasa.60 A network of francophone theological institutions affiliated with Mennonite 
World Conference has committed to a new partnership for theological education which 
includes efforts to share documents,61 and both MB Mission (Multiply) and AIMM have 
shown a commitment to make archival documents available in new ways to researchers 
in D.R. Congo.62  
Most recently, at a symposium hosted by the Institute for the Study of Global 
Anabaptism at Goshen College in 2019, a new energy emerged as participants from 
twelve countries and four continents discovered a new set of colleagues who shared 
concerns for historical preservation and access to sources.63 North American archivists 
began to change their discourse, which had emphasized the scarcity of their resources and 
their inability to process backlogged items, to recognize the immense privilege they 
enjoyed as salaried workers, despite the precarity of some of the institutional 
arrangements that kept them in a job. When confronted with the efforts made by Southern 
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colleagues with far fewer material resources, they began to imagine taking a more pro-
active stance to make collection items available to colleagues in the Global South. The 
group explored difficult questions about barriers to preservation, and identified political 
and economic borders and boundaries, as well as the tendency to separate stories of 
church and mission, as significant obstacles.64 Meanwhile, the creative ideas being put 
into practice by historians and archivists from D.R. Congo, India, Kenya, Paraguay, 
South Korea, and Indonesia galvanized the entire gathering. This symposium both 
exposed and continued to transcend the ongoing barriers that subtly separate “church” 
and “mission” institutions and personnel. 
Members of the global Mennonite church are still divided by their uneven ability 
and willingness to remember, tell, and appreciate the stories of their historical 
relationship. However, in various tentative and partial ways, the vision of John A. Lapp 
and Wilbert Shenk for a “global church history” is coming to fruition.65 Further progress 
will depend on the ability of Mennonites around the world to translate the ideals of 
shared peoplehood into reality through the friendships, economic sharing, and habits of 
worship and work that shape a catholic imagination and that nurture various forms of 
“global connectedness” in opposition to politics of domination and violence.66 Today, as 
in the missionary encounter that began more than a century ago, it is only the messy and 
                                                        
64 “‘Power and Preservation: Enabling Access to the Sources Behind Our Stories’: Affirmations 
and Commitments,” The Mennonite Quarterly Review 93, no. 4 (October 2019): 557–59. 
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awkward work of developing such ecclesial relationships that can permit Mennonites 
from North and South to redraw the lines of allegiance and cross the institutional 
boundaries that keep them separate, and that prevent equitable access to the sources 
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